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Preface 


It is the Universal truth that the Vedas, besides their having religio- 
philosophical importance, unfold the basic elements of various branches 
of Social Science and Physical Science. In this respect, the Rgveda has 
been widely regarded as an authoritative text on various philosophical 
and historical issues. No doubt, the traditional scholars, having found 
out the philosophical importance of the Rgveda, had written significant 
commentaries which are still available in the Oriental Libraries. So also, 
the scholars, eastern as well as western, have discovered historical 
elements in it. But there has been an unreconcible gap between the 


views of scolars of these two groups. 


At this juncture, I would like to express that I have made an humble 
attempt in thesis to reconciled both the views restoring the traditional 
importance of the Rgveda. In this way, the thesis marks a study of Rgvedic 
hymns in their socio-philosophical and historical perspective. Further, it 
is necessary to make it clear that the phrase "historical compositions in 
the Rgveda" of the title of the thesis, may give rise to the wrong notion of 
the Vedas as being composed, which however is not accepted bythe 
traditional scholars. But it is not so. The word 'composition’' is used here 
in the sense of " systematic arrangement of various elements together in 
a composite form."* 

The task of writing such a research work was made by the inspiring 
guidance of my revered teacher and Research Guide Dr. K.B.Archak, 
Reader, Department of Sanskrit, Karnatak University Dharwad. Therefore, 
I feel myself proud to extend my deep and respectful sense of gratitude 


to him. 


I further offer my heartfelt thanks to my respected parrents and 


sisters for their help and co-operation throughout my Ph.D. course. 


* See. Oxford Advance Learner's Dictionary,(Fifth Edn.), Oxford University Press, Oxford, p-234. 
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Dr. D.N.Shanbhag, Rtd. Professor of Sanskrit, Karnatak University 
Dharwad. I also thank to Dr. M.N.Joshi, Chairman, Dept of Sanskrit, 
Karnatak University Dharwad, and other teachers of the Department as 
well as University authorities, for having spared their valuable time to 


give me useful suggestions in the preparation of the thesis. 


I would like thank specially to my friend Suryanarayan Hegde for 


his help in correcting the proof. 


I should not forget to thank my beloved wife, Smt. Poornima for her 


co-operation and encouragement throughout my Ph.D. work. 
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CHAPTER -I 


A BRIEF HISTORICAL SURVEY OF 
VEDIC LITERATURE 


Indian culture is original and creative. It is a very old culture. 
In ordinary language, no distinction is made between culture and 
civilization. The culture and civilization are used for each other. 
However, a peep into deeper meaning of these two terms convey 
that there is a narrow distinction between them. It is in this 
connection said : “In the literal sense, the term culture means 
cultivation and refers to the cultivation of mind and spirit. Culture 
may be defined as that refinement of the mind and intelligence 
which enables an individual to appreciate all that is good, true and 
beautiful in life. Culture is the sum-total of all those qualities which 
make a person gentleman.” And, “civilization refers to the material 
progress of man. It is concerned with the methods by which human 
society has progressed from the primitive conditions to the present 
advancement. It shows as to how man has established his control 
over nature and added to the happiness and prosperity of 
humanity.”! Another feature of the Indian culture is that it isa living 


culture for welfare and not a meaningless culture. Glimpses of 


1, V.D. Mahajan : Political and Cultural History of Ancient India, G.S. Sharma for S.Chand 
and Co., Ram Nagar, New Delhi, 1962, pp-1-2. 
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living examples of Indian culture can be seen in every walk of life 


of human beings even during the modern times. 


The important sources of ancient Indian history and culture 
are literature, archeology, foreign accounts and tribal legends. 
Ancient Indian literature is so varied and rich in many respects, 
that it is difficult to exhaust even this source. Ancient Indian 
literature is partly sacred and partly secular; that is, the Vedic 
literature is the main source of all subsequent cultural 
manifestations in India. Since the time immemorial, scholars, poets, 
philosophers and historians have declared with one voice that the 
Vedas are the main source of all cultural manifestations in India. 
The concepts of Rta, Brahman, the Purusartha, the spirit of sacrifice 
and service, the noble aspirations of political and social harmony 
and co-operation as well as the enlightening principles of art and 
science these and other fundamentals of the Indian culture or 
Hindu Dharma were formulated by the Vedic Rsis and assiduously 
developed by succeeding generations of thinkers and scholars. 
Thus, the Indian culture has gathered, through the ages, its 
richness and strength from several diverse sources ; but its main 


fountain is the Vedic canon. 


Recently, however, this fact has been challenged by some 
western scholars and their Indian followers who take up the study 
of Vedic culture with a set of facile assumption and hypotheses 
furnished by Archaeology, Philology, Anthropology and comparative 
Mythology, all of which are, by their very nature, rather speculative 
than definitive. The earliest literature of India is purely of a religious 
kind. The patience and industry of a multitude of scholars have, 


however, succeeded in extracting from its useful bits of history. 
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At this juncture, one should know flawless definition of the 
Veda. To begin with, the term Veda means knowledge derived from 
the root ‘Vid’ (to know). Also the term Veda denotes the texts 
containing the most sacred and authoritative knowledge, the texts 
whose authority can never be questioned, and which are the last 
tribunal in matters of dispute whether in religion or philosophy or 


social customs. 


The Vedic literature may be divided into three great divisions, 
the mantras or Samhitas, the Brahmanas and the Sitras. The 
mantras” and the Brahmanas are called Sruti, while the Sutras are 
called Smrtis. The Sruti is what is heard as opposed to what is 
composed ; it is revealed scripture, and self-authoritative, not 
composed by any human being. The Rsis® of the hymns of the Veda 
are thus called Mantradrstaras ‘the seers of the Mantras’. They are 
the mediums of communication between gods and men. The Smrtis 
imbibe the traditional works of human origin, which are solely based 
on the Srutis. The Smrti applies not only to the Satra works but also 


to the metrical codes of Manu, Yajnvalkya, etc. 


The Vedic canon, comprises four great sections, viz.the Rgveda, 
the Yajurveda, the SA€maveda, and the Atharvaveda. Again, each 
of these has three main divisions - the Samhitas, the Brahmanas 
and the Aranyakas. The Samhitas and Brahmanas are loosely 
designated as ‘Karma-Kanda’ the portion pertaining to rituals. 
The Aranyakas designated as ‘Upasana-Kanda’, the portion relating 
to meditation, includes the Upanisds forming ‘Jnana-kanda’ portion 
dealing with supreme knowledge. 


2. Wat FAN! Yaska, Nirukta, VII.13, Motilal Banarasidass, Delhi, 1967, p.138. 
3. WAHATAT BVA AYQE | Yaska, Nirukta, 1-20. 
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‘As far as Samhita portion is concerned, there are four principal 
Samhitas related to four Vedas : Rgveda Samhita, Yajurveda 
Samhita, comprising Taittiriya Samhita or Krsna Yajurveda and 
Vajasaneyi Samhita or Sukla Yajurveda; Samaveda Samhita, and 
the Atharvaveda Samhita. Besides these, there are three other 
Samhitas of lesser importance, viz. The Kathaka, the Kapisthala- 
Katha, and the Maitrayani Samhitas of the Krsna Yajurveda. These 
are collections of sacred hymns in mantra of different metres, and 
are mostly addressed in prayer to various gods and goddesses. 
There are, however, four Samhitas, which are notably different from 


one another, and each of which has several recensions. These are: 
1. The Rgveda Samhita - A collection of hymns. 
2. The Yajurveda Samhita - A collection of sacrificial formulas. 


3. The Sa€mveda Samhita - A collection of songs mostly taken 


from the Rgveda. 
4. The Atharvaveda Samhita - A collection of spells and charms. 


This four-fold division of the Samhitas evidently speaks of an 
elaborate development of the sacrificial rites. Since, even the 
simplest sacrifice requires the four principal priests related to four 
Vedas-Hotr, Udgatr, Adhvaryu and Brahma. Originally there were 
only three Vedas.* The Atharvaveda has been regarded as later 
development of Vedic canon. In the Brahmanas view, the Vedas 
and the rituals, enjoined in them, are the correlates of the cosmic 
system. The mantras are the earth, the Yajus are the air and the 


4, 7a a fae | seteeAy aariaaaad seared afsaiia a ated cara eredtfer 
Asana apy ale ara | Satapatha Brahmana, IV-6-7-1. 


The Research Institute of Ancient Scientific Studies, Delhi, Vols-I-IH, 1969. 
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Samans are the sky. Correspondingly, Agni belongs to the earth, 
Indra or Vayu to the air and Strya to the sky. Hence, by the 
mantras, man conquers the earth, by the Yajus, the air, and by the 
Samans, the sky,°© and, in this process, also propitiates Agni, Indra 
and Surya. Hence, by this triad, he conquers the whole cosmos 
consisting of the three regions of the earth, atmosphere and sky. 
This is possible through the performance of the Soma ritual, since 


in it, all the three Vedas combine.’ 


The Brahmanas are prose works, containing detailed 
descriptions of the sacrificial rites and the modes of their 
performance. Not only have all the four Vedas their separate 
Brahmanas but even different schools of the same Veda have 
different Brahmanas. The Rgveda has two Brahmanas. The Aitareya 
Brahmana relating to the Sakala school and the Kusitaki Brahmana 
represents the Baskala school. To the Samaveda belong several 
Brahmanas of which the Tandya or Pancavimsa, and the Sadvimsa 
are well-known. To the Krsna Yajurveda has the Taitirf'ya Brahmana 
which is but a continuation of the Taittirflya Samhita, and the Sukla 
Yajurveda has the Satapatha in two schools. To the Atharvaveda 
belongs the Gopatha Brahmana which consists of two books. It toto, 
the Brahmanas represent no doubt, a most interesting phase in 


the history of Indian thought. 


The Aranyakas are works to be read in the forest. The 
Aranyakas and Upanisads often form the concluding portion of the 
5. aif: wfadheerts | argest ardRararts yal ees | Yaska, Nirukta, VI-5. 


6. BAAa cage wate | staRateager| fata ae! Satapatha Brahmana, IV-6-7-2. 
7. aur zat fae ARs wasId I Satapatha Brahmana, IV-6-7-1. 
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several Brahmanas. The Upanisads mark an absolutely different 
path from that of the works that preceded them in the Vedic canon. 
The Upanisads like the Vedas, are however regarded as Sruti texts. 
They are popularly called the Vedanta. The total number of 
Upanisads is very large. Of these, Aitareya and Kausitaki belong to 
the Rgveda ; the Katha, the Taittariaya, the Kaivalya, the 
Svetasvatara and the Narayana to the Krsna Yajurveda ; the /sa, 
the Brahadaranyaka and the Jab&la to the Sukla Yajurveda ; the 
Kena and the Chanddgya to the Samaveda ; and the Prasna, the 
Mundaka, Mandukya and the Nrsimhatapani to the Atharvaveda. 


Thus, it may be seen that these three major classes of Vedic 
literature, the Brahmanas, the Aranyakas and the Upanisads mark 
three consecutive stages, not only in the Indian thought in general 
but in the life of every individual. The Brahmanas advocating the 
actual observances of the sacrifice are meant for the Grahastha ; 
the Aranyakas whose subject is the allegorical sacrifice, for the 
Vanaprastha and the Upanisads purely philosophic for the men of 
wisdom Sanyasins. They mark the three distinct paths to NihSreyas, 


viz, Karma, Upasana and Jnana. 


Further, the last phase of the Vedic literature consists of Sutra 
section. The Sdatra literature forms a connecting link between the 
Vedic and post-Vedic literature. The most important works 
belonging to the Sitra literature are the six Ved@rigas. These are, 
Siksa@ (pronunciation), Chandas (metre), Vyakarana (grammar), 
Nirukta (etymology), Jyotisa (astronomy), and Kalpa (ceremonial). 
The Vedarigas have been intended to help the understanding of 
the Vedic texts. In course of time distinct schools of thought came 
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into existence for a systematic study of the various branches of 
Vedic knowledge. Those schools evolved special texts of their own, 
known as the Sutras. The Kalpasittras are the manuals on rituals, 
and there are four divisions of them. The Srautasitras deal with 
the rules relating to great sacrifices. The Grhyasitras deal with 
the rules relating to domestic rights. The Dharmasitras deal with 
Dharma or codes of laws. The Sulvasitras deal with the 
measurement of Yajnamantapas and Yajnavedis. Following is the 


chart of entire Vedic literature under es heads : 


Sakala Aitareya Eau reya Econ 
Baskala Kausitaki Kausitaki Kausitaki 


Sama Jaiminiya PaficavimSa Chandogya 
Kena 


Ranayaniya Sadviméa 
Kautuma Jaiminiya 
Upanisad 
Chandogya 


Krsna Yajur Taittiriya Taittiriya Taittiriya Taittiriya 
Maitrayani Maitrayani 
Kathaka Katha 
Kapisthala katha SvetaSvatara 


Brhadaranyaka 


Kanva 
ISa 


Madyanandina 


Sukla Yajur 
(Vajasaneyi 
Samhita) 


Satapatha Satapatha 
mer 


The Veda as a whole, has been traditionally recognised as non- 
ea = 


Mandtika 
Prasna 
Mandtkya 


Saunaka 
Paippalada 


human composition, the eternal store-house of highest knowledge, 
and as endowed with supernatural efficacy. Inspiration and 
intallibility are the two chief attributes of the Veda. From the 
Atharvaveda and the Puranas, a large number of passages may be 


quoted bearing on this subject, which all agree in preaching that 
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the Veda had a divine or mystic origin. The Veda deals with 
something supernatural which cannot be made known by ordinary 
perception and inference. This is clear from the following extract 
from the Vedarth Prakasa of Madhavacharya on the Taittirrya 


Yajurveda: 


SES ohenaretengura a wat agate a ae | 
sreilfennaer Teagan aad 1° 


The Naiyayikas, while admitting the unquestionable authority 
of the Vedas, assert that they are the works of ISvara, the highest 
Self, who is all-pervading, free from desire and happiness etc. In 
the Jaiminiyanyayamalavistara, of Vidyaranya the idea of human- 


composition of the Veda is refused : 


Weta 4 aT Sears ATAANAA | HISAR TSM ATRIA | | 
CARSEAT STR Y OTE | ARAGON CaPTASUGATAT | (1. 1,25-26) 


This view further is found to have been held by all post-Vedic 


scholars. 


The Ved&ntins too, argue that the Vedas are not of human 
origin. This ApauruSeyatva is technically explained by them thus : 
“No. In the first place, connection with a person does not mean 
being uttered by a person, for even according to the Pirvamimamsa 
school of the Kumarila Batta. The Vedas would be connected with 
persons, beings handed down from one teacher to another. Nor 
does connection with a person mean having an origin due to a 
person, for that inference about the personal origin of the Vedas, 
which is approved by the logicians is condemned by our school as 


providing what is already established. But it is being the object of 


8. Q.Dr. N.S. Anantarangachar, Vaidika Sahitya Caritre (Kan), Mysore, 2001, p-32. 
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utterance that is independent of any utterance of the same kind. 
For instance, in the beginning of cosmic projection, the Lord 
produced Vedas having a sequence of words similar to that which 
had already existed in the Vedas in the previous cosmic projection, 
and not Vedas of a different type. Hence the Vedas, not being the 
object of utterance that independent of any utterance of the same 
kind, are not connected with a person. The utterance of the 
Mahabharata etc. however, is not at all dependent on any utterance 
of the same kind. Hence they are connected with a person. Thus 
two kinds of verbal testimony have been determined, viz., that 
which is connected with a person, and that which is not.”? And, 
the beginning portion of the Visnutattvanirnaya of Madhva 
elucidates and establishes the theory of non-human composition 


of the Vedas, on the basis of the logic and scriptural texts. !© 


Besides, the aforesaid authoritativeness of the Vedas, there 
were many other schools of exegesis, most of which have now faded 
into oblivion. One such school was that of the Aitihasikas who traced 
the historical personalities to the Vedic sources and located their 
activities in the settings of events with spatio-temporal contexts. 


For instance, Aitihasikas hold that Vrtra was an Asura, the son of 


Tvastr.!! The Agvins as two pious kings. !? Another instance may 


9. 1 fe maa Geta serdar Theta, Jertsmeaes cea obetaearads | arf 
gesrdttratiaed wetaeny, Tafa Prrcatetaangar serarien fears | fee 


anandtarg wanrarearorrteldtearnntita aut crete ud dhetardbeteien falar 


arrrat Fraftras | Dharmaraja Adhvarindra, Vedanta Paribhasd, 
Ed. Swami Madhavandanda, Advaita Ashrama, Calcutta, 1989 pp-14-15. 


10. Madhva, Visnutattvanirnaya, ed. Prof. K.T. Pandurangi, Bangalore, 1992, pp-2-6. 
11, Aen Ba | TATBISAT Selfeetfents | Yaska, Nirukta, I-16. 
12, acHIayaA | Ta quacnatfacdfaetfaere | Yaska, Nirukta, XII-1. 
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be given: “They concealed the impartial lady from the mortals ; 
having made one of like appearance, they gave her to the sun. And 


Saranyu bore the Aévins when that took place, and deserted the 


two twins.” !% 


“They concealed the immortal lady from the mortals. Having 
made one of similar appearances, they gave her to the Sun. Saranyu 
supported the ASvins when that took place, and deserted the two 
twins. ‘The atmospheric (Indra) and the atmospheric speech (are 
meant) ; say the etymologists ; ‘Yama and Yami’, say the historians. 


With reference to this, they relate a legend. 


Saranyu daughter of Trastr bore twins, Yama and Yami, to 
Vivasvat the Sun. She having substituted another lady of similar 
appearance, and having assumed the shape of a more, ran away. 
He, Vivasvat, the sun, having also assumed the shape of a horse, 
pursued her, and joined her. Thence the ASvins were born. Manu 


was born from the lady of similar appearance”. !4 


In their view, Devapi and Santanu, sons of Rstisena, mentioned 
in the Rgveda, were Kauravya princes. With reference to this, one 
may find the following legend : Devapi and Santanu, sons of 
Rstisena, were two brothers, who belonged to the clan of the Kurus, 


Santanus, the younger brother, caused himself to be installed as 


13, WAeagat Adie: Healt wariinegiaarad | 
saarraEdanaaster El Frgat AwaYs || Rgveda, X-17-2 

14, SONgaga Aeha: pelt vavinegigarad | srafeaaraa aaardt | srry wt firgat 
Oy: | heat a Meera a arafate Teas || at a wal aelfserisens | aafreraaraad | 
wast awaffarad anfgareat fagat waa | a wana wfaRearasarad gear 
wena | a frararifeea areata we great aaa Gaya | cat shoal Hara | Gavrtar 
Ags! defsraniedtartata || Yaska, Nirukta, XII-10. 
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king. Devapi retired to practice austerities. From that time the god 
did not rain for twelve years in kingdom of Santanu. The priests 
said to him, "Thou hast committed (an act of) unrighteousness. 
Because thou hast caused theyself to be installed as king, having 
put their elder brother aside, therefore the god does not rain in 
their kingdom." Then he, i.e. Santanu, sought to invest Devapi with 
sovereignty. To him said Devapi ‘Let me be they priest and sacrifice 


for thee.’!> 


Here is this hymn expressed a desire for rain. The following is 


a stanza of this hymn. 


“The seer Devapi, son of Rstisena, acting as the performing 
priest, knew (how to obtain) the goodwill of gods. He caused the 


divine waters to flow from the upper to the lower ocean by. means 


of rain.” !© 


Yaska considers this narrative as a dialogue (Samvada), while 
Saunaka treats it as Hihasa (history):!” However, the historical aspect 
of this episode is so strong that Durga is compelled to quote it along 
with the Nairukta view. The historians view is also quoted by Yaska 
in his remarks on the Rgveda X.82.2. According to Aitihasikas, 


Vi$svakarman mentioned in it, was the son of Bhuvana. He 


15, wafeerraraad | tarftenhSter: yiagea areal went ayags | a vag ettareaaray | 
earitreras wade | das Maat ted gregrastfe eat a aad) aqgateon: iareteaar 
ads | te orererahtentaetaay | ceard Sat a acti | a gragqearte Ferferer wea | 
agar tania: | gofeadsent | aes a aie | cehag aera | acter safer | 
Yaska, Nirukta, 11-10. | 

16. sTfstort eaters vecariacaguta fafa | 
a saree aygera feea srgorgeat arf 1 | Rgveda X-98-5 

17, ST@r sft arerataateraniRey | 


Ware Ward ares sfrerrg ws! | Saunaka, Brhaddevata, VII-153. 
Ed. A.A. Macdonell, Motilal Banarasidass, Delhi, 1994, p-91 
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sacrificed all beings in a universal sacrifice, sacrificing even himself 
at the end. But the Adhyatmavidins treated him as the soul, 
controlling the seven senses; and the Nairuktas considered him as 
the Sun dominating over the seven luminaris.!® The Brhaddevata 
quotes about forty myths and legends about Vedic characters which 
must have been current among the Aitihasikas. The Veda is, thus, 
the earliest collection of historical myths which later have been 


seen developed in the Great Epics like Mahabharata, Puranas, etc. 


In his commentary on Mimamasasitra. 1.1.28. Sabarasvamin 
cites the view of those, who consider the Veda as historical in 
character and hence subject to the process of time. They hold that 
the Vedic mantras have a definite existence in time and therefore 
cannot be treated as eternal. The expressions ‘Babara Pravahani 
desired’, Kusurubinda Uddalki desire; demonstrate that the texts, 
mentioning them, cannot be anterior to Pravahani and Auddalaki 
respectively and are thus relative to time.'? Likewise, the allusions 
of specific persons in the Vedas and the naming of different 


recensions after individuals as Kathaka, Kalapaka, Paippaladaka, 


Maudgala prove that they observe some chronological sequence.?° 


18. fagaepat stan: adhe watfir ytt qgarsaennet | Ge SATAY strates YgaTSTHK | 
Yaska, Nirukta, X-26. 

19, 3fTea aera | Mimamsasitra, I-1,28. 
Sabara's comment : 
HAUTE Aarals Farad Tae Varela, HHwlars serena Saas | 
Serra Tt steretes Vela yeast ard wat sages ware | 
Q. S.K. Ramanatha Shastri, Brhati of Prabhakara Misra (Tarkapada), University of 
Madras, 1934. p.403. 

20. daa afsant Years | Mimamsasiitra, I-1,27 
Sabara's comment : Joo & AAEM Fale - Hoh HTS, tareres, Aerrertate | 


Ibid., p.402. 
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There cannot be a word or sentence without a person, because 
the person is Karta (agent) and the word is Karya (effect).2! The 
Vedas, having a linguistic conspectus consisting of words, must, 
therefore, be the creation of man.22 Though.the names of such 


personalities may have been lost to us.?° 


In fine, according to the historians, the Vedas are human 


compositions relative to time and place. 


So for as the views held by the modern Vedic scholars in this 
matter are concerned, they may be reckoned as the significant 
literature in the history not only of the Indians but also the entire 
mankind. In addition to the hymns of religious, sacrificial and 
philosophical significance, the Rgveda includes hymns of domestic 
rites, mythological poems, dialogues, panegyrics of kings, didactic 
compositions and songs that throw light on social institutions and 
activities, occupations and recreations. It is not proper to say that 
the Aryans of the Rgveda were primitive; but in fact they were in a 
sufficiently advanced stage of civilization which is clearly proved 
by the contents of the hymns themselves. In this connection, to 
quote Max Muller: “In the history of the world, the Veda fills a gap 
which no literary work in any other language could fill. It carries 
us back to times of which we have no records anywhere and gives 
us the very words of a generation of men of whom otherwise we 
could from but the vaguest estimate by means of conjecture and 


inferences. As long as man continues to take on interest in the 


21.Ibid., 7 W Fore Meier Tara saan: - Hat Gaus ards weg sia! 
22. Ibid., TT Wetareagan sredyra Grete dears | 
23. Ibid., TeTAATOT Shr atearare hat ATE | 
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history of his race, and as long as we collect in the libraries and 
museums the relics of former ages, the first place in that long row 
of books which contain the records of the Aryan branch of mankind, 


will belong forever to the Rgveda.”2* 


To quote Winternitz : “There exists no more important source 
for the investigation of the earliest stages in the development of 
Indian religion, no more important source for the investigation of 
mythology of the Indo-European peoples, indeed of peoples in 


general, than these songs of the Rgveda. 2° 


Thus the Veda, the sole source of knowing the history of the 
ancient Indian culture. The Rgveda is the oldest record of the 
Aryans whose immediate descendants we are. It belongs to a period 
of thousand of years left from us, of which no other records, no 
monuments are available. It is indeed very fortunate that the 
Rgveda, though so old and voluminous in extent, has been 
preserved to us, in a from correct to a syllable, by oral tradition in 
India. In the Rgveda were are face to face with our ancestors, we 
see how they lived, how they spoke, how they thought, what religion 
and faith they professed, how they worshipped their gods, what 


their ideals were. 


The Indian mind is the same in many respects, whether in the 
Vedic Age or present time. If it be asked, what that unifying 
principle is, which runs through all the several aspects of Indian 
life and temperament ? The reply is that it is the influence of the 


24. Max Muller, Ancient Sanskrit Literature, Chawkamba Sanskrit Series, Varanasi, 1968, 
p-63. 

25. Winternitz, A History of Indian Literature, Oriental Books Reprint Corporation, 
New Delhi-55, 1973, Vol.I, p-75. 
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Veda and Vedic Age, which has permeated all strata of Indians and 
which is seen in every little act of ours. Whether it be religion, 
whether it be philosophy, morals, literature and social habits, we 


defect everywhere its influence. 
Historical Compositions in the Rgveda : 


In the Vedic literature, there are two types of compositions 
which may be called historical. 1) Hymns or passages from which 
modern scholars have attempted to extract some historical events, 
materials conditions of the period, geographical or topographical 


details, etc. 


2) Those that are unanimously accepted as forms of Vedic 


historiography ; these may be called historical compositions. 


They reflect the ideas and attitudes of ancient thinkers 
regarding history. Attempts of modern scholars to discover some 
rudiments of history in the Vedic hymns, reveals their notions of 
history nurtured on the writings of European scholars of the 


Nineteenth Century. 


The historical materials in the Rgveda Samhita involve the 
blending of mythological as well as historical characters and 


incidents in an inextricable confusion. 


In a hymn of the Rgveda I-63, adressed to Indra, the seer 
observes in the same breath that the demons Susna and Vrtra as 


well as the enemies of the historical kings Purukutsa and Sudas 


were overpowered by the god Indra. 


A hymn IV-30 states that Sambara, Varcin, Arna, and Citraratha 


were crushed by Indra, that TurvaSa and Yadu were safely carried 


OBiver, 


as 
Pind ‘ 
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over a flood, and that the enemies of kings Divodasa and Dabhiti 


were destroyed. 


The story of Turvayana’s delivery from his enemies, Kutsa, Ayu 


and the historical prince Atithigva, is found in hymns I-53 and V-18. 


The hymn IX-61, addressed to Soma, refers to the overthrowing 
of Nintynine cities and Divodasa’s victory over Sambara, Turvasa 


and Yadu. 


Referring to the type of historical compositions as such a short 
extract (Rv. IV-42) may be quoted wherein it is described that 
Purukustsa, son of Durgaha was captured ; but his wife propitiated 
the seven sages as well as the gods Indra and Varuna and obtained 


a famous son Trasadasyu. 


The hymn III-33 tells in the form of a dialogues between 
Vi$vamitra and ‘the pair of mothers’ Vipas and Sutudri, how the 
Bharatas engaged in a raid, were able to cross the rivers in high 


flood through the sage’s prayers. 


Victory of a king Abhyavartin Cayamana over Vrcivatsa and 
Turva$a is recorded in VI-27 ; while hymn 26" of the same Mandala 
refers to the destruction by Indra of Susna for Kutsa, of Sambara 


for Divoddsa and Cumuri for Dabhiti. 


The hymns of the seventh Mandala in the Rgveda 18, 33 and 
83 deal with the most famous battle of ten kings which otherwise 
called DaSarajna. This was the battle of a group of ten kings against 
the king Sudas who won a glorious victory over them on the banks 


of the Parusni river. The Asi vividly brings out successive stages of 
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the battle, the numbers and equipment of the troops as well as 


their military tactics. 


The hymns VII-33 and III-53 are illustrations of the families 


of Vasistha and Visvamitra respectively. 


There are many other passages in the Rgveda that describe 


rivers, mountains, seas and deserts. 


These historical passages are portions of prayers addressed 
to Indra, Soma, rivers and other deities. They also contain the 
myths and legends. An account of supernatural elements is also 
found therein. 

Vam$Sa, Gotra-Pravara types of Historical composition : 
VamsSa : 

The ceremonies of the Vedic sacrificial ritual which form the 
entire subject-matter of the later Samhitas and Brahmanas, implies 
a long succession of teachers through whom they were handed 
down from the most ancient down to comparatively recent times. 
It is to the period of the Brahmanas which exhibit the first systematic 
exposition of the sacrificial ceremonies, that we can trace back the 
oldest genealogical lists (vamSas) of the Vedic teachers and their 
pupils. A mention of VamSa is found at the end of the late 
Sarikhayana Aranyaka of the Rgveda. This consists of eighteen 
names beginnings with Gunakhya Sarikhayana and ending with 
Brahma the self-existent brie: One particular grounds, the names 
and succession of human teachers may be broadly accepted as a 


historical fact. 
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Gotra - Pravara: 


The Gotra and Pravara are found intimately connected with 
the social and religious system of the Vedic Aryans from an early 
period. These may be translated as respectively as ‘family’ and ‘the 
illustrious ancestors’. It would seem that a very long interval 
separated the beginnings of the gotra and Pravara divisions from 
their systematic arrangement in the Srauta-Sitras. These old 


genealogical lists are shown as a substratum of historical reality. 


The Gathas and the Narasamsis : 


The Gatha, means epic-song verse and is associated with the 
sages of the Kanva family of the Bhrgvarigirasa group, as well as 
with the family of Visvamitra. The gatha and naraSamsis have their 
parallels, at least in part, in some hymns and portions of hymns in 
the Rgveda. The first instance is the D&nastutis (praises of gifts). 
The gatha and naraSamsis occupy an important place in the 
development of Indian historical literature. Apart from the gathas 
to the gods, they may be proved by references in the Vedic Sambhitas 
and the Brahmanas to relate to historical characters and incidents. 
Thus, Janamejaya, ParikSita of the Kuru race, Marutta Aviksita king 
of the Pancala and Bharata Duhsanti of the great Bharata tribe, 
are well-known celebrities in the later Samhita and Brahmana 


literature. 
The Akhyanas : 


The Akhyanas of Sunahéepa, Purtiravas etc., can be traced to 
some ancient tradition reflected in Rgvedic hymns. These hymns, 


by their dramatic quality, indicate the existence of semi-dramatic 
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and semi-epic akhyana literature, out of which, grew the later 


historical epics and dramas. 
The Itihasa and Purana : 


The Nirukta and the Brhaddevata trace itihasa and akhyana to 
the Rgveda. These texts explain some Rgvedic hymns to be the 
mixtures of rk, gatha, itihasa, while three hymns at least are 
described as itihasa-siiktas (I-165; VIII-91-2 & X-102). Itihasa as a 
work of historical nature is mentioned by the Atharvaveda and the 
Brahmanas, where, it means Puraurtta (ancient events}. The Nirukta 
and the Brhaddevatd refer to itihasa in this sense. Itihasa is usually 
coupled with Purana which means ancient lore. Indeed, the gathas, 
narasamsis and &khyanas togethsr strengthened the itihasa-purana 


traditions. 
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CHAPTER - II 


STRUCTURE OF RGVEDA 


1. The Arrangement of the Rgveda Samhita 


The Rgveda Samhita is rather a group of mantras yisualised 
by several seers of that age. The form on which the Samhita of 
the Rgveda has come down to us clearly shows that the different 
Saktas were brought together and systematically arranged long 
before. The different portions of the Samhita represent various 
indications of language, vocabulary, style, grammar, metre and 


ideas. 


The Rgveda Samhita is a collection of 1,028 Suktas (hymns) 
divided into ten Mandalas (books). These 1,028 Suktas include 
eleven V&alakhilya Suktas. The number of mantras in a Siktas 
varies from just one (I-99) to 58 (IX-97). The total number of 
mantras is 10,462; thus the average number of mantras per hymn 


is ten. These hymns are seen by various seers. 
ee 


There are two ways of dividing the contents of the Rguveda, 
one into Astakas, Adhyayas and Vargas, and the other into 
Mandalas, Anuvakas and Siktas. Of these, the former is popular 
among traditionalists because of the convenience of study. The 


Rgveda Samhita is divided into eight Astakas, each Astaka 
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consists of eight Adhyayas and each Adhya&ya consists of several 
Vargas. A Varga being usually made up of five mantras, 
sometimes more and sometimes less. This is the division 
popular with the Vaidikas with whom a Varga is the measure of a 


lesson. This division is purely mechanical. 


The second type of division, however, though no doubt also 
mechanical in character, has some scientific historical principles 
to support it. There are ten Mandalas divided into several 
Anuvakas. The first Mandala contains twenty four; the second 
four; the third and fourth five each; the fifth, sixth and seventh 
six each; the eighth ten; the ninth seven; and the tenth Mandala 
contains twelve Anuvakas. Each Anuvaka consists of a number of 


Suktas, and each Siikta contains different number of mantras. 


In order to understand the purpose of arrangement 
which underlies this division, it is necessary to remember that 
every Sukta has a Rsi (seer), Devata (deity) and Chandas (metre), 
without whose knowledge the meaning of the hymn cannot 
properly be understood nor can the hymn be efficiently applied. ! 


What rsi, devata and chandas mean is briefly stated by 


Katyayana: 


UT GTR BT FAN | UT Saha TT aa | Taare UAT Tees | stele 
PATTY SATHANA | |? 


The Rsis are the composers of the various hymns of the 


Rgveda. For every siikta, the Anukramanis give the name of its 


1. afafeear waft ot tad ata a | 
asad sige anitarsarad J Hs! Q. Vaidika Sahitya Caritre (Kan), p-73. 

2. ARN, eag-WalywAT, Ed. U.C.Sharma, Vivek Publications, Aligarh, U.P. 1977, 
pl 
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Rsi ; and there are about four hundred such Rsis. From the 
orthodox point of view, they are regarded as not composers or 
writers but as seers. Vedas are revealed scriptures, self-evident 
and self authoritative, not composed by human authors. The 
seers of the hymns are thus called “mantra drstarah” (the seers 
of the mantras.)? They are not responsible for the contents of the 
mantras. they are only mediums communicating between gods 
and men. Yaska says, + that Dharma (duty) revealed itself to the 
seers who handed it down by oral instruction to that 


descendants, to whom Dharma did not itself manifest itself. 


The Rgveda consisting of three portions follows from the fact 


that the Asis where divided broadly into three divisions : 


1. Satarcinah - the Rsis of the first mandala each of whom, 


seems to have contributed nearly hundred mantras. 
2. Madhyamdah - the Rsis of two to seven mandalas, and 


3. Ksudrasiiktah and Mahasiktah - the Rsis of shorter and 


longer hymn.° 


In the Rgveda, two to seven mandalas are homogeneous in 
character as they present a collection of hymns belonging to a 


particular family. These mandalas are known as Kulamandalas, 


3. adie deer Gea AST yanat aytare wATAA | Sayana, Commentary on 
Rgvedai-1-1 

4, Wealepa TAT aR ays! Asatwatsmaepa Thea suey Waray! JaeyA 
Tara Sat faermennad rer warenfagdd @ aqrem @ 11 Yaska, Nirukta, 1-20 

5. AA ws | Mafadt qeaa yaa favarfaat aaeat sfrefrgrr afas: was Waar: 
Aored Hee Set! Asvalayana Grhyasitra, Ill-3-3, Ed. K.P. Aithal, the Adyar 
Library, Madras, 1980. 
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to seven were taken out and collected together in one separate 
mandala, and at the same time arranged with regard to the 
metre. The hymns 1 to 67 are Gayatri, 68 to 86 in Jagati, 87 to 
97 in Tristub and the 98 to 144 in miscellaneous. 


Mandalas one and ten form the latest portions of the 
Rgveda. Of these, first mandala contains 14 groups, each referred 
to one common seer and having hymns arranged according to 
the deities, on the same principles as in mandala two to seven. 
For example, the first group of first mandala consists of eleven 
hymns are related to ViSvamitra Madhuchandas, of which, hymn 


first is addressed to Agni, second to Vayu, third to ASvins and 


Indra, and the rest to Indra. 


The language and the contents of the hymns attributed to 
different seers in the tenth mandala point out that it contains a 


good number of hymns of later origin. 
The only principle which connects the different hymns of the 


mandala is numerical. 


In this tenth mandala, a series of collections is arranged in 
the descending order of the number of hymns in each and 
extending from hymn 1 to 84. From hymn 85 to 191 single 


hymns are arranged in the descending order. 


Further, hymns of the Rgveda Samhita may be divided into 
two classes: religious and secular. The great majority of hymns 
are mainly the invocations to gods like Agni and Indra requesting 
them to accept the oblations, and favour the worshippers with 
generous gifts. The seers glorify the heroic deeds of the deities 


and munificence of their patrons. The Soma hymns describe the 
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crushing of the Soma-plant, the extraction of the Soma-juice, the 
preparation of Soma-drink by mixing ingredients like milk and 
honey and its exhilarating effects enabling the deities to perform 


their valiant deeds. 


Among the secular hymns, there are famous Aksa-Sukta 
(X-34) recalling the ruin brought by dice; the Bhiksu-Sukta (X- 
117) glorifying the gift of food; the Bhoja-Sukta (X-11) singing the 
glory of the prosperity of the donor etc. The hymns comprising 
dialogues between the River and ViSvamitra (III-33), Sarama and 
Panis (X-108), Indra and Ap@la(VIII-91), Yama and Yami (X-10), 
Urvasi and Purtiravas (X-95) etc. are interesting even from a 
literary view-point. Hymns like Svapanam (VIII-55) are supposed 
to be endowed with miraculous power. The Surya Vivaha-Sikta 
throws light on the contemporary customs and the Pitr-Sikta 
reveals the details of contemporary funeral rites. Hymns like the 
Purusa-Siikta (X-90) and Nasadiya-Siikta (X-29) help us to trace 
the Vedic cosmological and philosophical ideas. The Panegyrics 
like 1-126 are semi-historical as they give the genealogical 
details of the donors and the names of the Vedic tribes. A couple 
of hymns (I-164 and VII-29) consists of riddles, largely 
connected with gods. The Jnana-Siikta (IX-71) declares the 
supreme importance of knowledge. Besides the religious and 
mythological details, those hymns reveal various facts of the life of 
the Vedic people. Thus, the contents of the Rgveda are richly varied, 
revealing the contemporary life and thought which form the basis of 


evolution of Indian thought and culture through the ages. 
Valakhilya Suktas: 


A group of eleven hymns is known by the name of 


Valakhilya, which stands by itself and which is generally put at 
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the end of the eighth mandala. They are not recognized by older 
writers, nor commented on by Sayana, though mentioned in 
Katyayana’s Sarvanukramani. That these do not naturally belong 
to the place where they are found is quite clear. The earliest 
interpretations of the name Valakhilya: are found in Taittiriya 


Aranyaka: 6 


H ASAT | AT AAT PARAS | TT UAT TAS SOM Shela TALTAT 
WAI: SalaesT | A TENA Sara: a ated aTehaea: | 


The fact that these Valakhilya hymns disturb the regularity of 
both the mandala and Astaka divisions shows that they were 


later additions. 
Apri -Suktas: 


The Apri Siktas are peculiar in character. They resemble the 
hymns which are found in the Sama and the Yajurveda, being 
evidently meant for sacrificial purpose. These are ten in number, 


which are scattered here and there in the ten mandalas. 


Mandala Sukta Rsi 
13 Medhatithi (Kanva clan) 
i 142 Dirghatamas 
1 188 Agastya 
2 3 Grtsamada 
3 4 Visvamitra 
5 5 VasuSruta 
7 2 Vasistha 
9 5 Asita or Devala 
10 70 Sumitra 
10 110 Rama-Jamadagni 


6. Taittariya Aranyaka, I-23 
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The Apri hymns generally contain eleven mantras each, 
addressed to eleven separate deities in the following order; First 
mantra to Agni, second to TanUnapat or Narasamsa (to other 
aspects of Agni), third to Ila a (gift), fourth to Barhih (sacrificial 
pile of grass), fifth to Devi or Dvarah, sixth to Usasanakau, 
seventh to Devyau Hotadrau, (Agni and Aditya etc.), eighth to 
Sarasvati, Ila and Bharati, ninth to Tvastah (the creator), tenth 
to Vanaspati, (the tree of the sacrifice), eleventh to Svahakrti. 
The position of these artificial hymns necessarily presupposes a 


deliberate arrangement on the part of the collectors. 
i. The Interpretation of the Rgveda 


The 'word-interpretations' means to bring out clearly the 
intended meaning of the words employed by a speaker in 
particular context. Difficulty in understanding the meaning of the 
Rgvedic mantras, arises mainly from the fact that the Vedic text 
contain number of rare obsolate and obscure words which are 
not met in a later language. The language of the Vedas and 
specially that of the Rgveda is highly technical, polished and 
often figurative. In this connection, the following observation of 
M. Bloomfield is noteworthy ; “the entire Vedic tradition, the 
Rgveda not accepted, present rather the conclusion than the 
bringing of the long period of literary activity. Conventionality of 
subject matter, style, form (metre) etc. betray themselves at 
every step”.’ The seers have carefully and purposely selected 
each word of their hymns after a thorough consideration of the 


7. M. Bloomfield, Sacred Book of the East, Motilal Banarasidass, Delhi, 1884, Vol.42, 


p-xili. 
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subtleties and shades of the meaning of appropriate words. The 
seers are very fond of employing figurative speech, and the use 
of metaphor is quite common in the Vedic language. This 
particularity of the Vedic style has been noticed in the 
Brahmanas which observe that “the gods love recondite speech 


and abhor direct statements”.® 


It is mainly due to the figurative use of the Vedic idioms that 
even, when there is no doubt about the literal meanings of the 
words employed in the Vedic mantrs, their real importance 
remains vague. In this connection Max Muller has remarked : 
“the Vedic hymns on the contrary, even when we understand 
every word of them, remain very obscure in their structure or 
construction”.? It is obvious that if the Vedic mantras are literally 
translated in accordance with the usage of classical Sanskrit, it 


creates confusion, and results in sheer absurdity. 


The problem of Vedic interpretation is not of recent origin. 
When Yaska composed his WNirukta, the problem of Vedic 
interpretation was as intricate as it is today. Even prior to 
Yaska, the meaning of numerous Vedic words and passages has 
become so much obscure that some persons began to doubt 
seriously whether the Vedic mantras convey any sense at all. 
Yaska in this connection refers to the view point of Kautsa who 
boldly declares that the Vedic mantras convey no sense.!° yaska 
8. Tet HT fe fats! Satapatha Brahmana, Vi-1-1-2 

adatrar sa fe tat wata yeaa fegts | Gopatha Brahmana, |-2-21 
9. Max Mullar, The Vedas, Calkatta, 1956, p-49 
arate varsty aramrdaftacard, saa aay Waly Ada heehee | 


c.f. Rgvedanukramani, Ed. by C.Kunhan Raja, part-II, p-80 
10. atteept fe AAs | Yaska, Nirukta, I-15 
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first reproduces the arguments advanced by Kautsa, then 
refutes them one by one, and finally proves his own view point 


ridiculing Kautsa’s gross ignorance about the Vedic lore. 


Since very early times, scholars have sought to interpret the 
Vedas in different ways. No uninterrupted reliable tradition of 
Vedic interpretation was handed down along with the Vedic 
mantras. The inheritors of these texts began to advance their own 
conjectures with regard to an authentic tradition of Vedic 
interpretation. The tendency to make surmises and read pre- 
conceived notion into the Vedas, led to the emergence of 
different schools of Vedic interpretation. Already , at the time of 
Yaska at least the following five schools of Vedic interpretation, 
had come into existence, namely, those of the Yajnikas,!! 


Nairuktas!2 the Aitihasikas!? the Parivrajakas, !+ and the 
Naidanas.1° 
The Yajitika School 


The Yajnika school of Vedic exegesis which puts ritualistic 
interpretations on the Vedas, is the most ancient and predominant 


among all the existing schools of Vedic interpretations. It has get a 


11. aaag Uff Aawa | Yaska, Nirukta, V-11. 
HAPAT THT ste Ayes | Ibid., VI-4. 
VII-23; XI-29,31; XIII-9, etc. 

12. aventife Yoaas! Ibid., 11-8. 
wreqa wt aot sfa Feats | Ibid., 1-14. 

1-12; U-16; Ill-8,4, etc. 

13, TaTstsgr selfeerfrat | Ibid., 1-16. 
Tart 81 Ibid., XII-1. 

14. Ags HasATE sft OarsteHe: | Ibid., 11-9. 

15. Tet sass Aaa Fare | Ibid, VI-9. 
Fea BA AA Sle Aas! Ibid, VI-12. etc. 
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very long uninterrupted tradition. The earliest attempt to put 
ritualistic interpretations on the Vedic mantras is discernible in 
the compilation of the Yajurveda in which a consxlerable number 
of mantras from the Rgveda had been adapted for sacrificial 
purpose. In this connection, Shri Ram Gopal has concluded: “It 
is imperative to determine the propriety of ritual application of a 
Vedic mantra before passing a judgement on its ritualistic 
interpretations attempted by ancient Indian commentators. 
There is no doubt that the tradition of ritual application of Vedic 
mantras has proved both a boon and a bane of Vedic studies. On 
the one hand, it has contributed a good deal to the preservation 
of the Vedic texts. But on the other, it has, to a certain extent, 
proved a hindrance in the correct unbiased interpretation of the 


Vedas.” 1© 
The Nairukta School 


The first systematic attempt to interpret the Vedas was 
made by the WNairuktas, the proponents of the science of 
etymology. Nairuktas sought to interpret Vedic words on the 
basis of their derivative connection. It may be termed as 
Nairukta method of Vedic interpretation. The origin of the this 
method may be traced to the Brahamanas, which attempt the 
derivation of a number of Vedic words. The development of 
Nairukta method of Vedic interpretation is closely connected with 
the progress of grammatical and lexicographical studies in India. 


Therefore, Yaska in his Nirukta declares the science of etymology 


16. Ramgopal, The History and Principles of the Vedic Interpretation. Concept Publishing 
Company, New Delhi, 1983, p.37 
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to be complementary to grammar. 1!” Yaska’s Natrukta is the last 
and Bent representative of the Nirukta school. Yaska refers by 
name, to about a dozen authorities on WNirukta, viz. 
Aupamanyava, Sakaptini, Galava, Maudgalya, Agrayana, 
Katthakya, Kraustuki, Aurnavabha, Audumbarayana, Gargya, 


and Sakatayana. 


In fact, Nirukta is an independent and isolated branch of 
study but was only one of the several branches of the linguistic 
study of the Vedas. The Padapatha and the Pratisakhyas were 
the other two important branches of the Vedic linguistic study 
which, being anterior to the Nirukta, are explicitly mentioned by 
Yaska in his work, and which undoubtedly contributed to the 
development of the science of etymology. The Pratis&@khyas are 
referred to by Yaska as Parasadani,!8 while Sakalya, the author 
of Padapatha of the Rgveda is mentioned by name and his 


analysis of the Vedic text is questioned in the Nirukta.}9 


Mainly, the Yaska’s Nirukta is explained into two categories, 
namely, the Nighantu and the WNirukta. The term Nighantu 
signifies a collection of important Vedic words. The Nighantu, or 
Samamnaya as it is called in the beginning of the Nirukta, is 
divided into five chapters and is therefore also called 


Pancadhyayi. The first three chapters containing Vedic 


17. tHeé facet arene weet tartar U1 ~Yaska, Nirukta, I-15. 
18. Ute Ofaent: Aiea | venafas dear) Tawa adaorat arta | 
Yaska, Nirukta, I-17. 
19. At 3a! arat as gas) Mrafata ar | waa sie ar | ala a a gle a ae MT | 


sera aAreraarafearery | sreagares | certcite geTaeye | a Gara Sle aT | TT 
ear taedfer | gate Frrat waft ibid., vi-28. 
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synonyms, are regarded to constitute the Nigantuka Kanda, the 
fourth chapter which is styled as Naigama Kanda contains a list 
of such Vedic words whose meaning is not easy to understand 
and needs to be explained. The fifth chapter called Daivata 


Kanda is a glossary of the names of Vedic deities. 


The word Nirukta literally means ‘explanation’ or etymological 
interpretation of word. So Yaska’s work is entitled as Nirukta which is 
an explanation of the Vedic words listed in the Nighantu. Since it is 
the only work of its kind available at present, the title Nirukta now 
means the Vedic commentary composed by Yaska. The MNirukta 
which consists of twelve chapters and an appendix, is the earliest 


systematic commentary on selected words, the mantras and the 


deities of the Rgveda. 
The Aitihasika School 


The followers of the Aitihasika school of Vedic mantras to be 
related to an Itihasa i.e., a traditional account of ancient events, and 
interpret the concerned hymn or mantras accordingly. The earliest 
specimens of the Aitihasika interpretation of Vedic mantras are seen 
in the Brahamanmas. Several legends concerning the legendary 
interpretation of Wedic mantras are found in the Brahamana portions 
of the Krsna Yajurveda, Taittiriya Brahamana, Satapatha Brahmana, 
Aitareya Brahamana, Jaiminiya Brahmana and Pancavimsa 
Brahmana. The Vedic and post-Vedic literature having nearly fifty 
legends, forms the basis of the Aitihasika interpretation of certain 
hymns of the Rgveda. Among them, the legends relating to Indra- 


Vrtra, Agastya-Lopamudra, Vigvamitra-Sakti, Yama-Yami, Sarama- 
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Pani, Urvasi-Purtiravas, Nahusa-Sarasvati, Devapi-Santanu, 
Prajapati- Duhitr, Sudas Paijvana, and Apala are prominent and well 


known. 
The Parivrajaka School 


The Parivrajaka school of Vedic interpretations referred to by 
Yaska,29 which provides a mystic interpretation of the Vedas. 
According to this school of exegesis, not only those Vedic mantras 
which are considered to be of philosophical importance both by 
ancient and modern scholars,7! but also the other Vedic mantras 


can be interpreted to conform to their mystic ideas. 


The earliest specimens of Parivrajaka interpretation of the 
Vedas are seen in the Brahamanas as well as in the Aranyakas and 
Upanisads too. The followers of Parivrajaka school of Vedic exegesis 
give the mystic interpretation of Vedic deities and sacrifices also. For 
instance, Mitra and Varuna are interpreted as Prana (inhalation) 
and Apana (exhalation) respectively in the prose portion of the 
Taittiri'ya Samhita and many Brahamanas.?? But such mystic 
explanations offered in the Brahamanas_ suffer from 
inconsistency, as one and the same Vedic mantra has been 


variously interpreted. For instance, the god Indra has been 


interpreted in the Brahamanas as Vacas?3 (speech), Prana,?* 


20. weet: Papa sia utara | Yaska, Nirukta, Il-8. 
21 Rgveda, X-72;82; 90 ;121;129, etc 
Atharvaveda, XIII and XV etc 
Vajasaneyi Samhita, XXXI; XXXII-1-12; XXXIV-1-6, etc. 
22. Taittiriya Samhita, V-3-4,2 
Taittiriya Brahmana, Ill-3-6-9; Pancavimisa Brahmana, VI-10-5; IX-8-16 
Satapatha Brahmana, VIl-4-2-6, etc. 


23 analsyearassat catego a Meat | Satapatha Brahmana VII-7-2-6. 
ad aerrargfest arfifa | Ibid, XI-1-6-18. 
24 WASTER Worrsrend setadoeg Ueeg THe Sse es Araceae Tet UeTAT 
fe 2aTeASSENs WA AAT YOST | Ibid., VI-1-1-2 
XII-9-1-14; XIV-4-3-19, etc. 
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Manah?° (mind), the Sun, 76 Vayu2’ etc. Yaska refers to this 
tendency of Brahamanas.7® 


Naidana School 


Yaska refers to the view of the Naidanas with regard to the 
etymologies of the word Syala (VI-9), and Saman (VII-12). In his 
commentary on the Nirukta VI-9, Durgacarya explains Naidanah 
as Nidanavidah, i.e., those who are expert in Nidana. Elsewhere 
in his commentary Durgacarya employs the term Nidana in the 
sense of primary cause of Vedic mantras to explain Itihasa and 
thus makes Nidana as the basis of Itihasa.2? But Yaska mentions 
that Naidanah and Aitihasikah are separate and different in their 
approach. The Naid&na system of Vedic interpretation is known 
in name only, and any definite specimen of this system of 


interpretation is not found. 


25 HAaSWaG | Ibid., XI-9-1-13. 

26 Yat aus auely (qe) ssswase Fest! Satapatha Brahmana, IV-5-5-7. 

27 Wa ag: a Sal U SET AN | Ibid., 1V-1-3-19 ; XIV 2-2-6 ete 

28 sentt wearer wafer | 
afmat gat af aahata arrestee Ga wat ati tee: Yer ae Tart | Tar (Ya) 
araarfeeashy tuts: vataddsa avfa efa | 
aa Unset waatevants saraaatede Vata seal Uaeyaatat Bey BHarct 
vadhardat wort vata iaifer fe ard va Hore: voaaretya | 
amt wag sret wade seas arent waa | wferet agarree | Pacay Agar | 
MM Agaraw || SfF| Yaska, Nirukta VI-24. 

29 Durgacarya explains /tihasa as based on Naida&na (a story explaining the primary 
cause of composition of a Vedic hymn) 
qa oft Cay aratfefe a serd @ sftetas! Durga on Nirukta, I-10 
aa oe Parmyay sired araerd sft sirarats | Ibid., 11-24 
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Anukramanis 


In the field of Rgvedic studies a class of writing called 
Anukramanis or Vedic indices, occupy a very prominent place. 
They provide lists of the hymns, their seers, metres and the 
deities in the order in which they appear in the Rguveda Samhita. 
These Anukramanis were prepared with a view to preserving the 


original text of the Rgveda. 


Saunaka and Katyayana are authors of separate works of 
Anukramanis. Seven Anukramanis are attributed to Saunaka. 
The Arsanukramani gives a list of the Rsis of the Rgveda. The 
Chandonukramani enumerates the metres in which the hymns of 
the Rgveda are. It also mentions the number in each Mandala of 
mantras in each metres as well as the aggregate in all metres. 
The Anuvakanukramani gives the initial words of each of the 
eighty-five Anuvakas, into which the Rgveda Samhita is divided 
and the number of hymns contained in these Anuvakas. It also 
states that the Rgveda contains 1017 suktas, 10,580 Rks, 
153826 words and 432000 syllables. The Padanukramani gives 
an index of lines of the Rgveda. The Siktanukramani, which is 
not available, probably consisted only of the initial words 
(Pratikas) of the hymns. The Devatanukramani, of which only ten 
quotations are preserved in SadguruSisya’s commentary on the 


Sarvanukramani, probably consisted of an index of gods. 


The Sarvanukramani attributed to Katyayana, deals with all 
the data contained in the Anukramanis within a compass of a 
single work. It gives the initial words of every hymn in the 


Rgveda, a number of its mantras, the seers, the deities, and the 


OP 
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metres even of single mantra. Another work, namely the 
Rgvidhana, attributed to Saunaka, deals with the magical effects, 
produced by the recitation of siktas, or single mantra of the 


Rgveda. 


ii. Commentators on the Rgveda : 


Skandaswami : 


The oldest commentary on the Rgveda is of Skandaswamin. 
In the colophon at the end of Rgvedabhasya of each Adhyaya, he 
informs that his native place was Vallabhi and the son of 
Bhartrdhruva.*° Most of scholars identify Vallabhi as a town in 
North Gujarat. Hariswami, in his commentary on Satapatha 
Brahmana states that Skandaswami was a his teacher.*! Most of 
the scholars opine that Hariswami’s date to be 639 A.D. So, 
Skandaswami may be said to have lived in the beginning of the 


seventh century A.D. 


According to Skandaswami, the knowledge of Rsi and Devata 
is very necessary for the understanding of mantras. He does not 
take the metre as necessary in understanding the meaning of a 
mantra. In the beginning of each hymn, he mentions the Rsi and 
30. acenftfatrartargratrs afer | 

Ug Gagayah trararet warez ies | | 


Skandaswami, Colophon at the end of each Adhyaya 
Ed. C.Kunhan Raja, University of Madras, 1935. 


31. Tare often weqeeaatenrs | 


Hariswami, Q. Treatment of Nature in the Rgveda, Dr. Braj Bihari Chaubey, Vedic 
Sahitya Sadan, Hoshiarpur. 1970, p-15. 
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Devata thereof , and substantiates by quoting the statements. In 
his commentary, he has followed the Yajnikas method of 
interpretation. Hence his commentary may be _ called 
Adhiyajnaparaka. He has also followed the path of the Nairuktas 
in the interpretation of certain mantras. Hence his commentary 
at times, has become Adhidaivataparaka. Skandaswami has 
frequently quoted the passages from the Brahmanas and the 
Aranyakas in support of his interpretation. But unfortunately his 
commentary is not available in its entirety. Only some portions 
dealing with Rgveda I-1-1 to I-56-1; I-62-1 to I-121-15 and V- 
57-1 to VI-75-6 are available, 


Narayana and Udgitha 


Narayana and Udgitha were contemporaries’ of 
Skandaswami. Narayana had commented on the sixth and 
seventh Astaka, while Udgitha on the remaining eighth Astaka. 
But Narayana’s commentary is not available. Only some portions 
of Udgitha’s commentary on Rgveda X-5-4 to X-12-5, X-13-2 to 
X-52-3 and X-62-9 to X-83-6 are available. The available 
portions of the Udgitha’s commentary are similar in the 


treatment of subject matter to that of Skandaswami. 


Madhava Bhatta. 


The personality of Madhava Bhatta is much controversial. 
Some identify him with Venkata Madhava, from the fact that 
Venkata Madhava mentions Madhava Bhatta as a commentator 
and places him before Skandaswami; so it may be presumed 
that he preceded Skandaswami, though the latter has not 


mentioned the name of former. From the colophons of his 
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commentary, WM aid ‘fa aranr |? it is evident that he was an 
inhabitant of the village Goman on the south bank of the river 
Kaveri in Chola country in Daksinapatha. His commentary is very 
brief and therein passages from the Nighantu, the Nitukta and 
the Brahmanas are quoted. His commentary is not available in 


its entirety. Only some portions of it have been published. 
Venkata Madhava 


The first writer who has given a complete commentary on the 
Rgveda, is Venkata Madhava. He lived during tenth century A.D. 
In the colophons of his commentary, he has given enough 
information about himself. His father is Venkatarya and mother 
Sundari. His grand-father is Madhava. He belongs to the gotra 
KauSika. He claims his commentary to be very brief and concise. 
In his commentary he has followed Astaka division. According to 
him, the meanings of the mantras, is not clear, and they can only 
be explained the Brahmanic lore. He, who is well-versed in the 
Nitukta and Vyakarana, knows only one-fourth of the Rgveda. 
Besides his commentary too, may be regarded as 
Adhiyajnaparaka. 

Ananda Tirtha 

Ananda Tirtha alias Madhvacarya, who flourished during 
12th cent. A.D. and founder of the Dvaita school of Vedanta, has 
interpreted first forty hymns of the Rgveda. According to him, the 
main god whom the mantras vividly describe, is Narayana. 
Thus his commentary may be called Narayanaparaka or 
Bhagavatparaka. 


32. Madhava Batta, Rgvedavyakhya, Colophon at the end of the Astakal, Adhyaya 2, 
ed. C.. Kunhan Raja, Adyar Library, 1937. 
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Atmananda 


He has interpreted only one sakta, viz., Asyavamiya Sikta. 
Due to his being a follower of Sankara, his commentary is greatly 
influenced by Advaita philosophy. He claims his commentary be 
called Adhyatmaparaka. His commentary refers to some 
commentators of the Rgveda, whose commentaries are not 
available. 

Sayana 

Sayanacarya occupies a unique place in the history of 
Sanskrit literature. S€yana’s works that have come down to us, 
are the most important repositories of Vedic lore. This great 
scholar of academic affairs was simultaneously a great man of 


letters, a very rare combination even among the ancients. 


Sayana was born in a learned South Indian Brahmana 
family. His father was Mayana and his mother Srimati. His ‘Gétra’ 
was ‘Bharadvaja’, Satra Baudhayana. He belonged to the 


Taittiriya Sakha of the Krsna Yajurveda. 


Sayana had two brothers, Madhavacarya and Bhoganatha. 
Madhavacarya was the eldest one and Bhoganatha, the 


youngest. 


Madhavacarya says that his mother was Srimati, his father 
was the famous Mayana and his two uterine brothers were 


Sayana and Bhoganatha (who apeared to be) his mind and 


intelligence.*9 
33. stadt soritrer gatfratacts frat | 
arent arava wages Peat || 
Tet HAI YI VAT TAT FT AT | 
Uehst Set WT Wee o fe Areas | | 
ParaSarasmrti Vyakya, Prasthavana, VV-6-7 
Cp. Dr. K. Krishnamurthy, Sayana’s Subhasita-Sudhanidhi, Karnatak University, 
Dharwad, 1968. Introduction p.2 
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Madhavacary is known as ‘Vidyaranya’ bearing the burden of 
sovereignty of Vijayanagara kingdom and as one of the greatest 
commentators also. When the Madhavacarya was the minister of 
Harihara-I and Bukka-I to begin with, his younger brother 
Sayana held the high post of chief minister of Kampana who 
ruled over the Telagu region of the Nellur district. Sayana 
continued ruling Nellore as late as the year 1364-65 A.D.; for an 
inscription of his date at the city of Nellore still states that 
“Sriman Mahamandalesvara Vira Sri Sayanna odayalu was ruling 
the earth.”34 During the period of twelve years from 1364 to 
1376 A.D. was the highest position of his political life. Sdyana was 
the minister of four Vijayanagar kings namely Bukka-I, Kampana, 
Sangama II and Harihara-II. This is made evident in the colophons 
of his works. Thus in some of commentaries on the Vedas, he 
styles himself the minister of Bukka-I.2° In his Subhasita- 


Sudhanidhi he calls himself the minister of Kamparaja.°° In his 


34. Translation from Telagu : Hail, on Fridaythe 5th of the dark fortnight of 
Margasira of the year Krodhi correspondint to the year 1286 of the illustrious 
Saka era, while Sriman Mahamandalesvara Vira Sri Sayanna (it may be 
Sayana) odayalu was rulling the enrth, the people of all countries came to 
agreement in connection with the Friday market established by 
Kanchannagaru in Nellore. 

Alan Buttern worth and V.Venugopal Chetty. A collection of the inscnptions of 
copper plates and stones in the Nellore district, part-II. Government press, 
Madras,1905. P-847. 


35. Bet ASR YOTCAA HCE | 
ference yegear srrareera eras | | 
strrcaraorratyrs Acar Tearad | 
agra areadtat aareker Weare | | Rgveda with Sayana's commentary, 
Vaidika SamSodhana Mandala, Poona, 1976, Vol.II, p.718 
36. APART Tall Yq Fat AraoraTaUT: | 
aaa + adhe Fred prgfaerrans | | 


Dr. K. Krishnamurthy, Introduction to Subh&sita-Sudhanidhi, p.4 
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Dhatuortti?” and Alankara-Sudhanidhi, he was the minister of 
Sangama II. In his commentaries on the S$ atapatha, Tattiriya 


Brahmanas*® he calls himself the minister of Harihara-Il. 


Sadyana’s Vedartha Prakasa, a commentary on the Rgveda, 
contains a very scholarly introduction. In this commentary, he 
has explained each and every word of text. He has pointed out 
all grammatical and accentual peculiarities, giving etymologies of 
difficult and new words. And at the same time he explains 
liturgical application of each and every mantra. At the beginning 
of each sikta, before commencing to explain the actual text, he 
mentions the name of the sacrifice, or the offering at which the 
sukta or its mantras are to be recited. He regards the knowledge 
of deity and metre as necessary appendage to the understanding 
of the true sense of the mantras. He frequently refers to the 
passages from the Sarvanukramani and the Brhaddevata in 
support of his view. Passages from the Brahmanas and the 
Aranyakas are also found quoted frequently. He explains the 
Vedic myths in the light of Puranic ideas by which he was very 


much influenced. 


37. tt AROTGAUT Aaa AAT | 
sree Ararat agghifarerd | | 
gfe gauge aggretyar arreetga Hr FETT aera ArIOTg aT ATeTATSTTT 
aranrrarder ferhaarat aractarat aga | | 
Beginning and Colophone of Dhatuurtti, Ed. A. Mahadeva Shastry and 
K.Rangacarya, Govt. of Oriental library, Series Bibliotheca Samskrita, No.23 


38. fet strgrnfirrr gaya dfeaart vader ot dh efter yore GARayeER areorratarfad 
mada aqevarst porngdda atte sre ret gta ares: GaAs | | 
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2. Geo-historical Elements in the Rgveda 


The Rgveda is the earliest extant record of the Aryan 
activities ; it however helps us with rich information to read their 
early settlements in India and give us clue to their gradual 
expansion in different directions in India. The topographic map 
of Rgvedic India displays conspicuously the primary features of 
river basins and the adjoining mountains. On the basis of the 
Vedic references, it may be concluded that mountains had much 
less influence as compared to those of the rivers which were 
intimately associated with the Rgvedic Aryan activities and 


settlements. 
i. Rivers : 


Topography of Sindhu River System 


The Rgveda is familiar with the whole of the Sindhu river 
system. Regional unity of the Rgvedic India was a great 
contribution of the rivers, which provided easy accessibility and 
convenient land to live upon. The Satapatha Brahmana refers to 
a set of seven rivers flowing westward.! Those seven rivers 


flowing to the west were the Sindhu system. 


Sindhu? called Indus by virtue of its vastness, was the main 


river of the Rgvedic India. Its basin was formed, as it is formed 


1, HE As Va Weitere Sard | Aisa sTeIs Bs Va Hare wate we fe ae wdhar Gate 
ASANSATS WSU THM: Asa spat wats | Satapatha Brahmana, 1X-3-1-2 


2. ‘Sindhu in the Rgueda and the Atharvaveda often means "Stream" merely (Cf. Sapta- 
Sindhavah) but it has also the more exact sense of the “the stream" par excellance, 
‘the Indus’. The name is, however rarely mentioned after the period of the 
Samhitas, always then occuring in such a way as to suggest distance. The horses 
from the Indus (Saindhava) were famous’. 

Keith and Macdonell, Vedic Index, Motilal Banarasidass, Delhi, 1995,Vols. I&II, p.450 
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even now, by a number of rivers discharging into it from east and 


west. The Nadistuti Sakta in the Rgveda says that : 

“Accept this my praise, Ganga, Yamuna, Sarasvati, Sutudri, 
Parusni, Marudvrdha with Asikni and Vitasta ; listen, Arjikiya 
with Susoma. 


You, Sindhu, in order to reach swift-moving Gomati, have 
united yourself first with the Trstama : now be united with the 


Susartu, the Rasa, the Sveti, the Kubha and the Mehatnu, in 


conjunction with which streams you advance.”3 


Sindhu: 


The river Sindhu is frequently mentioned in the Rgveda. It is 
described as the mightiest river receiving huge volume of water 
from a number of tributaries. On the basis of its rapid and 
voluminous flow of water, the river has been mentioned as 
surpassing all moving bodies.* Its roaring sound went upto the 
heavens, it was unconquerable, crystal clear and resembled a 
youthful woman with a superb figure.> It was majestic and vast 


in expansion and used to run on a ‘path of gold.’ © Tributaries 


3. BAA MS U_t Aeeald Ygis MA Waa TROT | 
afateran rege farcansitata soy Garqat! | Rgveda, X-75-5 
TSIM Vas ads Uys Yaat Tar Yaa AAT | 
wa fart gra amd Hy Fear ee aTfas 11 Rv. X-75-6 

4. TASTaRSM Aas Tee Frat Ushat srragT KAA | 
aor arte vera are Arya aeaTayT Sra wars || Rv. X-75-2 

5. fefa tart aad yen ysgeare ayAT | 
amufea 3 eared geen fegdefr gaat 4 Wea! 1 Rv. X-75-3 
aft wr frat yyrra arat ara aria carder eras! Rv. X-75-4 

6. SAM VaTaTat afesr at TATA | 
fergfecaadhs 11 Rv. VII-26-18 
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rushed up very anxiously ‘to meet the Sindhu’’ due to 


considerable difference in level. 


The Sindhu is the present Indus river. It is receiving the 
water from number of rivers. So, it is called sea (Sindhu). “It is 
important to note that the Sindhu assumed a different course 
from the present one in its lower valley. It has been changing its 
course gradually from east to west due to two physical causes : 
firstly, the rotation of the earth which causes the Indus like all 
other rivers flowing north-south in the northern hemisphere, to 
erode its right bank constantly; and secondly, the aggression of 
sand from the south and south-east has been forcing the river to 
migrate westward. A topographic study of the lower Indus region 
confirms the above fact. The present day surface of Sindhu (in 
Pakistan) is dissected by a number of channels which for the 
greater part of the year remain dry. Many of them have now been 
utilised as irrigation channels. It is proved that they were once 


occupied by the Indus and its deltaic distributaries.”® 


Sarasvati : 


The main clue to the geography is provided by the river 
Sarasvati. Sarasvati is used in two forms. Firstly, as a river, in 
praise of which many suktas are found in the Rgveda. Secondly, 
as a great deity, whose name has been given to the goddess of 


learning. Sarasvati has been described in detail in one exclusive 


7, Tata gem Tate caters sera vaanfaarefe || Rv. X-75-4 
8. D.P. Saxena, Regional Geography of Vedic India, Grantham, Rambag, 
Kanpur-12, 1976, p-6 
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hymn in the Rgveda.? It is described in superlatives. It is called 
'‘Naditamd', “the best of the rivers.”!° It was regarded as the 


seventh largest river of the Sapta-Sindhu region. It is described 


as “pure in her course from mountains to the ocean”!! and 


having ‘limitless unbroken flood,’ ‘swift moving rapid rush and 
coming with tempestuous roar'.!2 Sarasvati springs from a 
“three-fold source” and the five tribes derive their prosperity 
from it.!3 Sarasvati must be a long river, because the banks of 
which are said to be inhabited by many kings. !*# It also has a 
number of tributaries themselves “strongly flowing”, with 
Sarasvati as the seventh. It is ‘Sindhumata’ (the mother of 
rivers).!° The Sarasvati with its tributary Drsadvati and Apaya, 
are marked in the Rgveda.'® In addition, it is ‘Saptasvasa’, 


‘seven sistered’.!” These must be the ‘Sapta-Sindhavah' that 


‘seek the seas’. 18 


Besides Rgveda, the later Vedic texts contain descriptions 


that are inconsistent with the above. Pancavimsa Brahmana 


9. Rgveda, V1-61 
10. afraray aetay tfaat areata! Rv. 11-41-16 
11, Waradcaadt Talat wract Frees sr AAEM | Rv. VII-95-2 
12. TR Sat Sgreaa soy Aas | 
smafe Wead || Rv. VI-61-8 
13. FrVeea BeeAtg: GSI Tat aeadt | Rv. VI-61-12 
14, far SRM Wore Seas Ah AAA | Rv. VII-21-18 
15, 3 Aah GMA AMA Aad Aaa Yara | Rv. VI-36-6 
16. GIR AYN sgarat Ueaca tat Feathe | Rv. 11-23-4 
17. 3a a3 frat fray AMAA FFET! Rv. VI-61-10 
18. UAE A Gace Wa aals | Rv. 1-71-7 
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(25-10-1), Jaiminiya Upanisad Brahmana (IV-26-12) and the 
associated Srauta Sitras say that Sarasvati disappears in the 
desert lands at a place called 'VinaSana'. So, this is called 
weakling river 'Vinasana Sarasvati'.19 The Manusmrti informs 
that the Sarasvati had ceased to reach the sea by that time by 
disappearing at a place called ‘Vinagana’.2° A study of maps re- 
veals the existence of a dry-bed (Ghaggar) of a mighty river which 
appears to be the Rgvedic Sarasvati. The Sarasvati of the Rgvedic 
times may be identified with the present Saruti or Sarasvati 
which rises from the Siwalik hills in the Sirmur.?! The Revedic 
Aryans develop their culture on the banks of the river Sarasvati. 
The Satapatha Brahmana reveals its sanctity and the importance 
narrating that the Aryan culture, i.e fire worship, spread to 


eastern India from the banks of the Sarasvati.22 Thus, the river 


Sarasvati recalls the centre of Rgvedic Aryan culture. 


Drsadvati : Dréadvati is frequently mentioned with the 
Sarasvati.2° It is shown that it flows in the nearness of the 


Sarasvati into which discharged its water.*+ The Sarasvati and 


19, Ag vaeanheran Saal AAA IATA Cas TAA TAT AG Sets CAM Citas ALATA AAT 
eatreat cite Utd | Pasicavinisa Brahmana, 25-10-16 


Ed. A. Chinnaswami Shastri, Haridasa Sanskrit Series, Benaras, 1936 


20. fenafgerartet centeargrralt | 
Werte wares Fee yealfeas | | Manusmyti, Tr.- Chakrakodi Ishwar Shastry, Samaja 
Pustakalaya, Dharwad, 1969, p.30 

21. D.P. Saxena, Regional Geography of Vedic India, p.8 

22. afé facet Aaa ane wea T aa Wa Tecan Prardat vive ¢ Masaya Ter 
fatuya area: Uyergertdiag: | a sar wat achha care aeriegarehitgiata ai ta 
anftagre | at SFA Ai OT Sao FT aT Agar | | 
Satapatha Brahmana, 1-4-1-14 

23. FMeeat ATT sraarat awaeat taers fede! Rgveda, I11-23-4 

24. Pancavimsa Brahmana, 25-10-13,14 . 
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DrSadvati doab was a vast and sufficiently open land adjoining 
the Ganga-Yamuna doab. The Drgadvati appears to be the 
present stream which rises in the hills east of Bilaspur and 
continues to south-west through eastern Ambala, Karnal and 
southern Hissar districts passing by east of Thanesar and west of 
Jind. After crossing the Hissar district, it enters the northern part 
of Bikaner territory and passed by Bhadra and Nohar, beyond 


which it assumes north-western direction until it meets the 


Sarasvati above Suratgarh.2° 


Apaya: 

The Apaya”© is mentioned between the Drsadvati and the 
Sarasvati. This river must have been the small tributary of the 
Sarasvati. 

Sutudri : 

Sutudri is associated with the Vipasa river.2” In the post- 
Vedic period, the name of this river appears transformed to 
Satadru ‘flowing in a hundred channels’. ‘Sutudri is the present 
Sutlej which flows in Punjab. The Sutlej has changed its course 


very considerably within historical times.2® 


Vipasa : 
VipaSa is freely mentioned twice in the Rgveda.”? Yaska tells 


in the Nirukta, that its earlier name was Urunyira. The word 


25. D.P. Saxena, Regional Geography of Vedic India, p-10 
26. GMS AT sqarat Bean tae feaifS! Rgveda, Ill-23-4 
27. 9 UdarTayia sreneed sa fates erase | 
mee YR Aree Ret faoreggat wera Aad || Rv. Wl-33-1 
28. Mecdonell and Keith, Vedic Index, Vol.II, p-385 
29, srear fry argaaraare faarsnygat gars | 
aeatta ara ahtert wart array Pac || Rv. I1-33-3 
Uae ars Wa Gatrs facrgar | 
ant Gt Weaas |! Ru. 1V-30-11 
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'Vipasa’ means ‘releaser of cords’ (vi-without, Paga-cords).°° A 


legend regarding this, is found in the Mahabharata.?! 
Parusni : 

Paruéni is mentioned in the Nadistuti?? and in the song of 
Sudas.?° It was an important river of the Rgvedic times. King 
Sudas, the chief of the Trtsu tribe while marching on war against 
Kutsa, the king of Purus, could cross it only with the help of 
Indra who is said to have made it shallow by diverting its water 
into other channels. Purus failed to cross it and lost a large 
number of soldiers. A mantra in the eighth mandala of the 
Rgveda, calls it a ‘great stream' (aeaet).34 It is rolled down swiftly 
creating wool like waves vapour.°° It is identified with the 
present Ravi, which flows in the Punjab. During the Vedic times, 
this river probably discharged its water into the combined course 


of the Asikni and Vitasta, a few miles below Multan.3© 


Asikni : 
In order, this river is mentioned after Parusni in the Nadistuti 


hymn.°’ According to Yaska, the meaning of the word Asikni is 


30. ferunfer fergerorfet | Yaska, Nirukta, XI-48. 

31, THA dae UBfagan: w Aerfes | 
faarstfa a area Aaya HeMfes || Mahabharata, Adiparva, 167-8, Pub. Svadyaya 
Mandala, Paradi,1968 

32 Rv. X-75-5. 

33. Guat: afefa Aaaitsaca fa ayW Tew | 
Halaaagiaal cara: wypepfargreaearrans || Ru. VII-18-8 
sued 7 ae cewtarystetaie TF | 
Gala Se Ygarl afharsceaarge afiraras || Rv. Vi-18-9 

34. Tafa Head wewaa efegry | Rv. VII-74-15 

35. Me TesyTaey Sort wens uratfor wears fet | Rv. WV-22-2 

36. D.P. Saxena, Regional Geography of Vedic India, p-11 

37. Ru. X-75-5 
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black.38 This river is also mentioned along with Sindhu in a 
hymn of the eighth mandala of the the Rgveda.°? The Asikni later 
came to be known as Candrabhaga, and now this name of the 


river is known as Chanab flowing in Panjab. 


Marudvrdha : 


The river Marudvrdha is mentioned after Asikni. Yaska 
suggests that it should be taken as an epithet of all the rivers 
because all swollen (Vrdhah) by rainy winds (Maruts).?° Here, 
Marudvrdha is the proper name of a river like those of other 
rivers. It is a small Kashmiri stream flowing from north to south 


which joins the Chanab on its northern bank at Kistvar. 
Vitasta : 


Another river mentioned in the Nadistuti hymn is the Vitasta 
(v.X 75-5). It is the most westerly of the five rivers of the Punjab. 
The name was later corrupted to Bihat and its modern name 
outside Kashmir is Jhelam. 

Arjikiya : 

This river referred to in the Nad/rstuti hymn, has been 
identified by Yaska with the Vipas or Beas.*! But P.L. Bhargava 
has identified it as the Haro,?2 an eastern tributary of the Indus 


in the north-west of the Jhelam; and the mountain from which this 


38. seterayecnfeanr | rari actara | cafavatsfral | Yaska, Nirukta, IX-26. 
39. aera aefserat uegey eas Yates: | Rv. VII-20-25 


40. Hagar: Val Tet Fea Wat adara | Yaska, Nirukta, IX-26. 
41, aioftentat faurfsengs | eatHaAe aT | RATA at | Yaska, Nirwkta, IX- 26. 


42. P.L. Bhargava, India in the Vedic Age. D.K. Printworld (p) Ltd., New Delhi, 2001, p-78. 
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river rises may be known as Arjika, which is mentioned twice in the 
Rgveda. 
Susoma : 

Susoma is mentioned soon after the Arjikiya in the Nadistuti 
hymn of the Rgveda. This is another river which is identified by 
Yaska with the Sindhu.*® This river is referred to in another 
hymn also.*4 Susoma must be identified with the modern Sohan. 
It is an eastern tributary of the Indus flowing towards south of 


the Haro. 
Trstama : 
The Nadistuti hymn mentions this river Trstama. It is also 


western tributary of the Sindhu. The Rgvedic Trstama was, 


therefore, in all probability identical with the Gilgit. 


Susartu and Rasa : 


These two rivers are mentioned just after the Trstama, in a 
mantra of the Nadistutis. The Rasa is mentioned in another 
mantra*® also along with the western tributaries of the Sindhu. It 
may therefore, be identified with the river PanjSir flowing to the 
South of the Hindukush range. The Susartu may be identical 


with the river Ghorband. 
Kubha and Sveti : 
The Kubha is mentioned in the Nadistuti hymn, and also 


mentioned in a hymn of the fifth mandala of the Rgveda.*© It is 


43. gare fergs | aeanfireatd Aes | Yaska, Nirukta, IX-26. 
44. sa a pretorata yarrater fas! Rv. VI-64-11 

45. Aal tata gan HyAt as fa-ghy MA | Rv. V-53-9 
46. Ibid. 
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identical with the modern Kabul river. The Sveti may be 


identified with Kunar, a tributary of the river Kabul. 


Krumu and Mehatnu : 


The Krumu is mentioned with the Kubha, in the Rgveda.*’ 
This is identical with the modern Kurum. The river Mehatnu is 
mentioned along with the Krumu in the Nadistuti. Identification 
of this Mehatnu river with a river of modern age is difficult. 
Rather, it may be regarded as an independent tributary of 


Sindhu. 
Gomati : 
This river is mentioned in the Nad/stuti hymn and in the 


eighth mandala of the Rgveda.*® It is identical with the modern 


Gomal. It is the last among the western tributaries of the Sindhu. 
Raka and Brhaddiva : 


These two rivers are mentioned with the Sarasvati in a hymn 
of the Rgveda.*? These must have been tributaries of the 
Sarasvati. The Raka was the probably the modern Raksi and 


Brahaddiva may be regarded as flowing parallel to the Raka. 


Suvastu : 


The river Suvastu is mentioned only once in the Rgveda.°° 
The word Suvastu, signifying “fair dwellings”, indicates that there 
was an Regvedic Aryan settlement along its banks. It is identical 
47. RV. X-75-6; V-53-9 
48. UST aafanat acimitadiaa festa | Rv. VII-24-30 


49, Utadl Gehgara War qweTaaery Ye | Rv. V-42-12 
50. 3a A wfeatdfarats garear sift Graett | Rv. VII-19-37 
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with the modern Swat, which flows to the east of Panjkora and 


unites with the Kabul river. 


Anitabha : 


In between the Rasa and the Kubha, this river is mentioned 
only once in the Rgveda.?! It is identified with the river Alingar, a 
tributary of the Kabul, or Kubha. 

Gauri : 

The river Gauri is mentioned twice in the Rgveda. In one 
mantra” Gauri is described in a picturesque way : as cutting its 
sream into several channels so as to appear desirous of having 
one, two, four, eight or nine feet and to be creating a thousand 
sounds in the atmosphere. The other mantra>? describes Soma 
as growing in the valley of river Gauri. The Gauri river may be 
identified with modern Panjakora which combines with Swat, 


flowing to the east, then joins the Kabul river. 
Sarayu : 


Saray is mentioned three times in the Rgveda. It is 
described as a mighty river with Sindhu and Sarasvati>* Saray 
appears in another mantra with Rasa, Anitabha, Krumu and 


Kubha.°° Citraratha and Arna are defeated apparently by the 


51. Hat tari gar Haat as ferght Tad | Rv. V-53-9 
52. Wftiara aferentt aarcitaudd faadt a age | 

erat Faudl aygGet AeataT WA AAT || Rv. 1-64-41 
53. Gay ae arferfinee | Rv. 1X-12-3 
54, avadl ay: frqahatiet eae ay aarits | Rv.X-64-9 
55. Alal Tareas Ha Heat ae Peghs eA | 

AT as UfesTergs ghroaesy SYA as! | Rv. V-53-9 
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Turvaga and Yadus who crossed the Sarayu.°© SarayU is 
identified with modern Sarju of Uttara Pradesh. But Keith and 
Macdonell in the Vedic Index?’ record that Sarayti be identified 
with Krumu or with the united course of the Sutudri (Satlej) and 
Vipas (Beas), which are the east bank tributaries. Rgveda states 
“Let not the Rasa, the Anitabha, the Kubha, or the wide-roving 
ocean delay you: let not the watery SarayU oppose you : may the 


happiness of your (approach) be ours..”°8 


Topography of Ganga River System : This system implies in the 
statement of Brhadaranyaka Upanisad. It says that “some rivers 
flow to the east from the white mountain’.°? The rivers of this 


system are not many. They have been referred to separately. 


The river Ganga is mentioned only once in the Kgveda, i.e., 
in the Nadistuti.©° Later Vedic works supply some clues to this 
river. The banks of Ganga were associated with the victories of 
the Bharatas.©! It is mentioned with Yamuna.°? The doab of 


these two rivers was inhabited by honorable people.©? 


Yamuna : Yamuna is mentioned thrice in the Rgveda. Its banks 


were rich in kine and steeds.©* The Aryan king Sudas defeated 


56. 3d a ae arat aenits oraz | sroriferrcaaets Rv. 1-30-18 
97. Kieth and Macdonell, Vedic Index, Vol.II, p-344 
58. Aral wafraar Har pyat ae frghs tea | 
TT as Uftsreangs ORT Seger as! | Rv. V-53-9 
59, Ute AT AAA WATT AMT Grea SMT AEE Wed Yad ws Tatas | 


Brhadaranyaka Upanisad, Ill-8-9, Tr. Swami Madhavananda, Advait Ashrama, 
Culkatta, 1993. 

60. Rv. X-75-5 

61. Wafgwit: sad a4 Ba qa deafede Mesa ot art da wart 
aeagTTear sere wat Sheahaadyar Ay Aga Garsaresargrat earhate | 
Satapatha Brahmana,' 13-5-4-11. 

62. Aitereya Brahmana, VII-23. 

63. Taittirfya Aranyaka, 11-20. 


64. ayaa geryoret wat Ast Fy wet arged Bot 11 Rv. V-52-17 
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the non-Aryan King Bheda on the bank of Yamuna.©° Later, it has 
been respectedly associated with the Ganga. 

The other rivers mentioned in the Rgveda are : the Sipha, the 
Anjasi, the Kuligi,°© the Vibhali, the Vitasthana,°’ the Yavyavati,©® 
the Prayiyu, the Vayiyu, ©? the Svetayavari,? the Amégumati’! and 
the ASmavati.’2 These rivers are known just by the name, but 
cannot be identified with any certainity. 


ii, MOUNTAINS 

The mountains had much less influence as compared to the 
rivers which were intimately associated with the Rgvedic Aryan 
activities and the Aryan settlements. The Aryans being inhabited 
the mountainous region as also the plain region is clear from the 
references in the Rgveda. The word Parvata or Giri is used in the 
sense of ‘hill’ or ‘mountain’. The legend of the mountains having 
wings may be referred to the fast moving clouds.’? It also indicates 
the terrestrial mountains.’+ The concept of the mountains as 
untouched by time,’° points perhaps to the ignorance of the Aryans 


of the process of erosion by natural agents. 


Himavanta: A common term ‘Himavanta’ or ‘Himavat’ is 


frequently used for a mountain. Himavanta in the Northern 


65. Males AAT TIS Wa AS Aaatay FIA! Rv. VI-18-19 

66. ator ras Haas Ae ed J Brat Warr fraras! Rv. 1-104-3 
arate aferot aRufer cat fears srefirsted | Rv. 1-104-4 

67. 3a fag faated faceaarater aft | Rv. IV-30-12 

68. fayreaddt after Sah ATA YoRA AAR | Rv. VI-27-6 

69. sa FH yatardtaat: garear sift Gary! Rv. VIl-19-37 

70, Sat CA sacaratt asst at TAAL | Rv. VIN-26-18 

71. Ba Ga siguet afesfearss Hot aia: Teas! Rv. VII-96-13 

72. Apradt Tad FT waeayghIsd FT aA WEA! Rv. X-53-8 

73, sored udararaard quime | eraTarart sreqsoePAA || Rv VIII-18-16 
feargizenha an guise argiereradarsadturrents | Rv X-35-2 

74. WAUda gaal Wag |! Rv. VII-35-8 
org fren fireaga geet Brat a AT ATE | Rv 1-61-14. 

75. ASASMAT sropfsat srywTas | Rv. X-94-11. 
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border region along the river Rasa, that flows to the occan.’© This 
mountain is called ‘Mahameru’.’’ The term Himavanta shows 
that this mountain was always covered with snow. This is 


present Himalayas. 
Mujavan : 

The mountain Mijavan is said to be the chief habitant of the 
Soma-plant.’8 Yaska said that it is the name of a mountain.’9 
Vedic texts mention that it is the native region of the people 
called Mijavants.®° The Rgvedic people used to obtain the 
Soma-plant regularly from this moutain. Such references in the 
Vedic texts make us understand that the Mijavan mountain lay 
to the north of the Rgvedic India. The mountain was intimately 
known to the Rgvedic people and its probable location is a part 


of the Karakoram range which hems the Indus basin in the 


North,?! 


Later Vedic texts mention the names of mountains like 
Manor-Avasarpana, Trikakud Mainaka and Krauncha are laid to 
the Northern region. Vindhya, Paripatra mountain is said to form 
the southern boundary of Aryavarta, which is called Aryan land. 


These are not mentioned in the Rgveda Samhita. 


76. Tea feral Afsat TAT AAST AVES | Rv. X-21-4. 
77. Taittariya Aranyaka , |!-7-1-3. 


78, areata traces vat fersitent aryfeterrert x-34-1. 
79, Ataaa Worate ares | qeraradal ysrarq | ysatfegere sete | 


Yaska, Nirukta, IX-8. 

80. Taittariya Samhital-8-6-2; Kathaka Samhita, IX-7; Maitrayani Santhita , 1-10-4-20; 
Vajasaneyi Samhitalll-61 ; Atharvaveda. V-22-5, 7,8,14 etc. 

81. D.P. Saxena: Regional Geography of Vedic India, p-2 
Av. XII-1-11; Taittarfya Samhita ,V-5-11-1; Aitareya Brahmana, Vill, 14,etc. 
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3. Economic-Historical Elements of the Rgveda 


The ARgveda reveals that the people of that age were not solely 
devoted to religious rites and philosophical speculations. The 
Rgvedic people were pursued various occupations. Though 
economy was largely agricultural and pastoral, various industries 


were also resorted to. 
i. Agriculture : 


The main occupation of the people in the Rgvedic age was 
agriculture. Regarding this, the Rgveda clearly states : “Giving 
serious attention (to my advice), play not with dice ; pursue 
agriculture ; delight in wealth (so acquired) ; there, gambler, are 
cows ; there is a wife ; so has this (visible) sovereign Savitri 


declare to me.” 


"The ploughshare furrowing the field provides food the plough- 
man ; a man travelling along a road aquires wealth for his master 
by his movements ; a Brahman expounding the Veda is better than 


one not expounding it ; so let the man who gives become a 


kinsman to the man who gives not".2 


? 


The word ‘Krsi’ (agriculture) is a derivative of the root ‘Krs 
(to cultivate). The ASvins are seen associated with ploughing in 


agriculture.° So also, Indra is associated with the ploughing. He 


1. staf der: pfifirepea fet wee ag FATA | 

aa Tas force aa Sat aH fer ae afaaraads || Rv. X-34-13. 
2. pivtrenet anfird poife area ged ahs | 

ae Aeaad satay Yorarhay yore || Rv. X-117-7. 
3. eat wad yes fafa wa gar ater | 

a araer gatafins yard atigerar a eqarare || Rv. VI-22-6. 

Wa FHT SAAT GUA | Rv. 1-117-21 
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is called the ‘Urvarapati’* the lord of the ploughed land. It is 
described that once Vrtra withheld the timely rains and brought 
on distressing droughts that hampered the progress of 
agricultural work. In that crisis, Indra fought against the Vrtra, 
killed him and let loose the rain by rending open his cloud- 


body.° Indra is addressed as Sundsirau’ along with Vayu.®© 


The Agricultural Process : 


The plough land was called Urvara or Ksetra. The lord of the 
field was called ‘Ksetrasya pati.’ The word ‘Khanitra’ is used in 
the process of irrigation.’ The plough - langala, is mentioned 
only once in the Rgveda along with bullocks.® Its synonym - Sira 
is also found in the agricultural hymn (IV-57). Yava (Barley) is 
found to be the principal crop known to the Rgvedic people. The 
ripe grain was cut by Dh@tra or Srini.? The crop thus cut was 
being collected in birdies: This can be seen from the following 
mantra: “I take my sickle also in hand, Indra, with a prayer to 
you ; fill it, Maghavan, with a handful of barley already cut or 


pilea”.!° 


4. ST Ue Sealsyaud wae saad | 
area araae fia |) Rv. VI-21-3. 
5. we afarearmratare ofS aye Hata | 
HEAT BTS ATATAT AA SATA STZ AHAATAT | | Rv. V-26-2. 
6. Yafeataat ard qvar afefa aay: was | 
array Fas | | Rv. 1V-57-5. 
7, SATs GAAS SPAS VATA TCHS | Rv. 1-179-6 
8. YA ales Yt Ae YA HIg alee | 
Ua aa aera YrrEy esa || Rv. 1V-57-4 
9. frra gfe: are areat Tala segues aaa | Rv. X-101-3 
10. TafeASargay BA at VAT ee | 
fern aT aaa yaar aT Us Tas HIYA || Rv. VII-78-10 
X-131-2 ete 
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The bundles (parsa) are referred to as being beaten or 
trampled on the special place reserved for it which is called 
Khala.”!1 The next operation was separation of grain from straw 
which was done with the winnowing fan.!2 For the measurement 
of the grain, a 'Urdara’' (wooden vessel) was used.!3 After the 
cleaning process, the grain was stored in Sthivis.14 There is a 
reference to sowing of seeds but transportation of saplings does 
not appear to be mentioned. The words ‘Krsti’'!> and ‘Carsnih'!® 


originally meant as cultivation and cultivated land, respectively, 


came to mean people in general and inhabited land. 


The prayers for successful cultivation and the possession of 
cattle-wealth reveal the importance attached to Rgvedic people. 
The agricultural hymn describes the importance of agriculture, 
the worship of Ksetrapati, and prayer to Indra, abundance of 
crops and the fertility of the soil, and agricultural method are 


found in the Roveda.17 


“With the master of the field, our friend, we triumph ; may he 
bestow upon us cattle, horses, nourishment, for by such (gifts) 


he makes us happy. 


11. Get +t Tahy wieehat fe fea aT Prefer grratsPrste | Rv. X-48-7 
12. aGdt ahaa areata: | Rv. X-94-13 
13, TART A WAT Ta | Rv. U-14-11 
14. Gatta Feafaras | Rv. X-68-3 
15. Uferax Ufeat agrayfarents fagar cart HEA! Rv. 1-52-11 
I-100-10; 160-5; Il]-49-1; IV-21-2 etc. 
16, Sea MAT Yar fagar ayaTonres | 
ae fareregynreas i | Rv. 1-86-5 
Ill-43-2 
17. Rv. IV-57. 


aon often ad fedta carafe | mace utefaxar a at geardtgyr iti 1 
aaa ud agaagfa agha cat seg ged 
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Lord of the field, bestow upon us sweet abundant, (water), 
as the milch cow (yields her) milk, dropping like honey, bland as 


butter ; may the lords of the water make us happy. 


May the herbs (of the field) be sweet for us ; may the 
heavens, the waters, the firmament, be kind to us; may the lord 
of the field be gracious to us ; let us, undeterred (by foes), have 


recoursed to him. 


May the oxen (draw) happily, the men (labour) happily; the 
plough furrow happily, may the traces bind happily ; wield the 
goad happily. 

Suna and Sira be pleased by this our praise, and 
consequently sprinkle this (earth) with the water which you have 
created in heaven. 

Auspicious Sita, be present, we glorify you ; that you may be 
propitious to us, that you may yield us abundant fruit. 

May Indra take hold of Sita ; may Pusan guide her ; may 


she, well stored with water, yield it as milk, year after year. 


May the ploughshares break up our land happily; may the 
plough-man go happily with the oxen ; may Parjanya (water the 
earth) with sweet showers happily ; grant Suna and Sira, 


prosperity to us". 


Aggd yatta Gye Ae Tea Aowr_ | 12 1 | 
agadniwetatea anat agarat wacarahary | 

area ufetgaral areafterd arat ata 1131 

Ort Ales Yt Ae YA PUG Mee! YX aur seat Yrreryfesa | 14 
gardhafant ard gear akefa serge cas! crargy faery is || 
satfa grt va ae eae ar aan as Gerrara war as GoReTara | 16 | | 
Se Mat Ft Jeong at yy Fasg | we aad gergeerya BAMA I7 1 
UA a3 ret far Hog yr yt stare afer wg ares | 

QA eit aaa cathe: YaST YAY AAAI 18 1 | 
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ii. Cattle-breeding : 


The Agveda classifies the animals in three types. Those that 
pertain to the wind, those to the forest and those to domestic 
environments.!® The Rgveda indicates that the Vayavyah beasts 
would be those which could fly, i.e the winged ones. Another 
distinction is between those beasts that could take by hands 
(hastadana) and those that could do so only by the mouth 
(mukhadana).}9 In the latter category, are included almost all 
beasts, while in the former such beasts as men and the monkey. 
The Rgveda mentions frequently few animals, like ; Simhah 
(loin), Rsya (wild deer), the Gavya (Bos gavaes), Mahisa (buffalo), 


Mrga (the deer), Sigumara (crocodile-like animal). etc. 


Cattle-breeding forms an indispensable part of a farmer’s 
life. The animal economy of the Rgvedic people was not 
commercialised. Animals were kept for the supply of milk, 
butter, curd and ghee, it supplied the other needs of agriculture 
; for, cattle were used for ploughing, carrying loads, and filling the 
carts. The Rgvedic economy was primarily based on the cow, but 
other animals also contributed their share. Articles like sandals, 
straps and thongs, whips, bellows and bottles were manufac- 
tured from its hide. Besides, cow was also a medium of ex- 
change, as various articles of daily need were bartered with 
cows. They were also given to priests as gifts. Oxen were the 
main draught animals being harnessed to carts and plough. 


Some times oxen were used for meat. In the Rgveda, sage 


18, OYA diyah arse away ATMA | Rv. X-90-8 
19. S.A. Dange : Cultural Sources from the Veda, Bharatiya Vidya Bhavan, Bombay, 
1977, p-12 


62 


Atithigva-host welcomed the guests by killing oxen and serving 
meat to them. Mahisa (buffaloes) supplied meat and milk and 
were used as drought animal. ASvah (horses) were also kept for 
riding, pulling chariots, battles and races and were given as gifts. 
The chief use of Ustra or Usti (camel) was as a beast of burden. 
Hastinah (elephants) breeding was also known to the Rgvedic 
people. Besides, cattle-breeding remained as a symbol of wealth 


and prosperity. 


The main duty of the herdsmen was to take the cattle to 
pasture for grazing in the morning and bring them back home 
safely at evening. The pastures were wide and open where cattle 
used to roam and graze freely. They thrived during the winter 
season as the coming of early heat (summer) is said to be 
injurious to them. Drizzling rains by temperate cyclones during 
winters, gave them life, such rains appear to be associated with 
god Parjanya. The god PUsan regarded as the guardian of paths 


and expert in averting dangers in the way. 


The Agveda throws an abundant light on values of cows, the 
well-being of a herdsman and his safe return home with the cows 
and prayers to the gods protection of the cattles. The hymn X-19 


describes as follows :29 


“Come back ; go not elsewhere ; abounding in wealth, 
sprinkle us; Agni and Soma, you who cloth (your worshippers) 


again, bestow upon us riches. 


20. Rv. X-19 
fF acted Tg TATA ae tats ara Gray are erred TANT 11 | 
gaer ff ada gata =a pel se won fF wana song 11211 
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Bring them back again, render them obedient; may Indra 


restore them ; may Agni bring them night. 


May they come back to me and be fostered under this (their) 
protecter ; do, Agni, keep them here ; may whatever wealth 


(there is) remain here, 


I invoke the knowledge of the place, of their going of their 
coming, of their departure, of their wandering, of their returning ; 


(I invoke) him who is their keeper. 


May the keeper return (with them) ; he who reaches them 
when lost; who reaches them when straying; who reaches them 


when wandering, and returning. 


Indra, come back and bring back (the cattle); give us our 


cows again, may we rejoice in our cows being alive. 


I nourish you gods, who are ever where present, with curds, 
with butter, with milk; may all those deities who are entitled to 


worship, reward us with riches. 


Come back (you cows), bring them back ; return (you cows), 
bring them back; and (you cows) coming back return; there are 


four guarters of the earth, bring them back from them”. 


Gata ft adamier garg mod | sears fi arate forsg ar afte 13 1 

ara wat Gat serra | aradt Prada at mor aft ¢ ga i4 1 

a wars at B sere TaraeTy lara Pracdrate sitar Fr acter 15 1 | 

an wad f ada gat sam ef! sen aefarraree 16 | 

Uft at fasact aa aot gaa Goa! a tas & a aia Ta FT Borg A 11711 
an Prada ada ft Pada ada yearaees sieges war Ft ade tig 
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o 
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iii. Industrial Occupations : 


The Rgvedic people practised simple arts of a civilized life 
among all the artisans. The wood work and metal work were the 
most important for the Rgvedic society. They prepared articles of 
common use, particularly those productions required in ritual 
performances, in the war and in agricultural implements. The 
artisans were themselves engaged in the food and clothing 
industries to prepare very simple articles. A large number of 
poor labours earned their livelihood by working from the lower 
crafts. In the Rgvedic period, industry does not appear to be 
servile in nature. Some of them, were appointed by the king,?! 
who were called Rathakara and Taksan for preparing the articles 
required to king. Various industries were run by the Rgvedic 
people, of which the most important and most worth are 


mentioned below : 
Carpentry 


In the Rgvedic period ‘Taksan’ was referred to a carpanter 
class. The Sanskrit term ‘Taksan’ and Zend ‘Tahan’ and the 
Greek ‘Tekan’ all mean a carpenter. These terms indicate the 
existence and development of carpenter’s art among the Indo- 
Europeans. Taksan was specialised in the art of manufacturing 
chariots.2° The Taksan was also employed in making wooden 


vessels (drona) for household purpose?* and among the ritual 


21. Keith and Macdonell, Vedic Index, Vol. 1, p.96 
22. Purushottam Chandra Jain : Labour in Ancient India, Sterling Publishers (p) Ltd. 


New Delhi-16, 1971,p-81 
23. THA ada asad! RyI-61-4 
24. Gut AaeTATs | Ry IX-65-6 
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accessories, Soma vessel (camasa or dru or drona).2° Buckets 
(ahava),2© drinking and cooking vessels (patra)2" ladle 
(meksna)?® and carts (anas)?? were made of wood. The Rgveda 
mentions ships with hundred oars (aritram),2° and furnished 


with wings or sails (patatri).31 Taksan used to manufacture Talpa 


(cot)?2 Prostha (a broad wooden bench, on which women sleep),22 


and Vahya (more compartabe wooden beds). Morever Sariku 


(wooden pegs),°* Kulisa (axe)?° were also manufactured. 
Specialization in Carpentry : 


The Regvedic references reveal that the Vedic carpenter had 
attained a high degree of competence in his trade. The 
fashioning of the wheels, the fitting on of tyres, the constuction of 
chariots of special shape and design like those with three wheels 
with ornamental pillars and decorated awning, strong frames and 


axels are vividly referred to in the Rgveda. The carpenter was 


25, 7 PPSn Uae Al ASHES Wray SETTLE | Rv. 1-161-1 

26. Yet areat afer teat a fava sefiredFa tars! Rv. X-112-6 
I-134-8; X-101-6 etc 

a7. gia uaganane cfavitar frag sfacneas! Rv. 11-37-4 
1-34-8 ; 175-3 etc. 

28. 3a aT gals aH garde eda | st Ba GA! Av. VII-44-5 
1-20-6; X-21-3 etc. 

29. SateT aes aecdftsres Frwqet | Rv. IV-30-10 
X-85-10; 86-18 

30. Wd tar ae araferaray |) Rv. 1-116-5 

31. Uealfirafaen aad Ha! Rv. X-143-5 

32. adcarsyftadt: ras! Rv. VII-55-8 

33. WTS yar aelgrar ards | Rv. VII-55-8 

34. wewarsfians viet aearacras | Rv. 1-164-48 

35. THA Hlerys AyVad | Av. Il-2-1 
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expected to take great care to join very strong axle, because on it 
that the safety of the chariots and the inmates rested. The 
immortals, spoken of as depending upon Savitr are compared to a 


chariot resting upon the pin of the axle. 36 


It is further stated that an axle of heavy weight is never 
heated up.?” At another place, it is said that not only the axle 
but also the other parts of the chariot, should be strong to bean 


the heavy weight. Thus says the sage : 


“May the horses be steady, the axle be strong, the pole be 
not defective ; the yoke not be rotton ; may Indra preserve the 
two yoke-pins from decay, car with the uninjured fellies, be 


ready for us. 


Fix firmly the substance of the khayar (axle), give solidity 
to the Shishu (floor) of car ; strong axle, strongly fixed by us, be 


strong ; cast us not from out of our conveyance. 


May this lord of the forest never desert us nor do us harm; 
may we travel prosperously home until the stopping (of the car), 


until the unharnessing of the steeds.”98 


The following hymns reflect a scene of the battle-field where 


the chariot plays an important role : 


36. Stfor + weaHUy arferaeys| Rv. 1-35-6 

37, TEA A Has TAI RAW | Rv. 1-164-13 

38. Rv. 1-53 
Ferd mat srerat cftageatt ter fer afé ar ga fer ae 
Se Oded Gadi Hretarhery aft as wae 11711 
ate ara Geter Aaa Tet erat FTeTITaTA | 
wa clot dod dheeaea AT aTaeeared sitfeat as 1119 1 | 
serararaat a | aT a Ohad | 
TART TOI: Stara at feaaraara | 120 1 | 
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“O Angiras, with the deities associated in the invocation, 
draw this offering near you as the Kbhus (bend) the circumference of 


a wheel. 


Virlipa, with constant voice, address you praise to this well- 


pleased shower of blessings. 


What strong enemy shall we overthrow, to win cows by the 


help of the host of this Agni of unmeasured radiance ? 


May he not (forsake) us, the liege men of the gods, as the 
milk-streaming cows (forsake not) ; the cows abandon not a little 
calf.”39 
Pottery : 

The potter (Kulala) was mentioned first time in the 
Yajurveda.*° Another word ‘Mrtpaca’ is also used in Maitrayani 
Upanisad.*! The Kulala was to supply various utensils for the 
domestic and ritual use. The Rgveda mentions cooking pot 
(Okna),42 and water pot (Kumbha),*° but there is no mention of a 


specific name for Kulala. Following Rgvedic mantras describe : 


39. RvVI-75. 
wert frat sever gafran poner aaaraTe | 
Byles Vets TTA Tals YS Pret wafer Teas 15 || 
w fasaate afar get aaa Hat BAH | 
agai afeart ward Fas oyaeg dead Was 11611 
PHaraterHprad Gyaerat svar TAP: We ATA | 
samara: Weft fara wiper 117 1 | 
Wart saws aa wage Pear at | 
Ta WaqU WH Ua fagarel aa FATA: | 18 1| 

40. Yajurveda, IlI-2-1 

41. qareatdé eth faerie | Maitrayani Upanisad, 11-6; 

42. Rv. 1-162-13, 15; Ill-53-22 

43. Rv. 1-116-7 ; 117-6 etc 
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“You filled from the hoof of your vigorous steed, as if from a 


cask, a hundred jars of wine.”*4 


“When you filled for the (expectant) man a hundred 


vessels of sweet (liquors) from the hoof of your fleet horse.”*° 


“You raised up (Rebha), ASvins, on the tenth day, like a 


burried vessel full of gold ?”4° 


“Your poison as maidens, with pitchers, carry away water.”*7 


“The vessel is filled for him (with Soma) ; welcome Indra ; I 
pour it out for you to drink, as a water-carrier (pours water) from 
his bag”48 

“Sakra advances, crushing the present RakSasas, as a 


hatchest cuts down (the trees of) a forest, as (a mallet smashes) 


the earthen vessels’*? 


“he shattered the cloud like a new pitcher ; with his 


allies (the Maruts) he recovered the cattle”°9 


Textiles : 


The Rgveda contains more references to weavers and 
weaving. The traditions established by the Rgvedic people 


continued for a lang time to come. The Vaya and Vayya °1_ two 


44. Wd HEI seat YMaTs | Rv. 1-116-7 

45. Md Hr Bftaay AQAA | Rv. 1-117-6 

46. FeCoMeT Sa HTML | Rv. 1-117-12 

47. 3am Hirata | Rv. 1-191-14 

48. a7gurts Stet HIME! Rv. Il-32-15 

49, Uafireteard Ut trae | Rv. VI-104-21 

50. fata Fr aa firs a Het | Rv. X-89-7 

51. Gas GAM gdtd At | Rv. -38-4 
SIAM aaa Wat | Rv. 1-3-6 
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words indicate the weavers. In:the latter reference, the female 
weaver is indicated by the word vayy@. In the Rgueda, several 
words indicate that the textile industry. The words Tantum, otum 
and Vayanti>? used for warp, woof and web. Tasara used for a 
weaver's shuttle.°? Mayiikhas>* referring to wooden-pegs are 


used for stretching the web (tantra).>° 


In the Rgvedic period, wool was the chief raw material of the 
textile industry. Cotton and other fibre crops were not grown 
during that time. The Sapta-Sindhu region is famous for wool. 
The river Parusni is said to be ‘Orn#°© and Sarasvati is also 
called ‘Ornavati.’>" But, the best wool came from the 
Gandharis.°® The wool-industry was well developed in the 
Rgvedic period. The textile production of vastra is mentioned at 
various places in the Rgveda.°? Dr.S.A.Dange explains three 
types of garments : Nivi (the under garment), the Atk (the fitting 
wear), Adhivasas, which was the upper garment like the general 
coverings, Drapi (a general tough covering like the armour) and 
Samulya in an address to the bride.©° In the Rgvedic period, 
wearing was probably entrusted to women. Such Regvedic references 


describe elements regarding textile industry as below: 


52. 4 até dg 4 fash ang 7 ata |v. I-75-5, 6;7-8 

53. AAI age TAU sits | Rv.X-130-2 

54. SA AGT BT Alge BE! Rv.X-130-2 

55. a Ud arate wee fattest Gad SIAM | Rv. X-71-9 

56. fart vesthyyrarcr sort wen: valfor wera fared Rv. 1V-22-2 
57, Stadt gates Memagarea aed FAT AYA | Rv. X-75-8 
58. Vatenter tag Wearsonfarfena | Rv.1-126-7 

59. Tel AAMAGA Far AIA Ara faa ets 1 Rv. il-39-2 
60. S.A. Dange : Cultural Sources from the Veda, p-43 
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“Two famous female weavers are said to extend, thread to 


complete the web of the sacrifice.”©! 


“she, (wight) enwraps the extended (world) like (a woman) 


weaving a garment.”©2 


“for a son, the (divine) mothers weave garments (of light).”©3 


“The seven milch cows approach the green-tinted soma which 


flows purified in a stream through the woollen fleece.”©4 


"The sounding (soma) passes through the weollen fleece.”©° 


The Leather Industry: 


The leather working was one of the occupations in the 
Revedic time. The Rgveda mentions Carmamna 66 (tanner) and 
tanned leather.©? The word Carman means hide and Carmanya 
indicates leather-work.°® The word ‘Go’ is also sometimes used 
as a synonym of Carman.®? The Rgveda mentions various 


leather articles manufactured by Carmamna, e.g bow-strings, a 


61. STAT AT Ga sa Wad ad da Paadt! Rv. Il-3-6 
62. ACT Yara Ata AMAt | Rv. V-47-6 
63. Jas H Sead faad aad Rv. 11-38-4, 
64. Stal Gart oft an sito et zat ait ae ara | 
STATE stearaas cHfagaea Arar ASAT SeTT | | Rv. IX-86-25 
Wty Gale awed qa atgaa uel | 
a staat aay ayaa foray Reha waa ofa 1 Rv. 1X-86-31 
55. Ot Uat fagaderghndd vag ta welfare | 
SA aura frat a aay: waar adearad Tal! Rv. X-130-1 
66. SeeTey Sede Frerasa atfat HAT! | Rv. VIU-5-38 
67. Wet Asad Yas wea Vater tara 1 Rv. VII-S5-3 
68. Aitareya Brahmana, V-32 
69. a aaral ett sae Pradsygedt arearad wha |) Rv. X-94-9 
70. TEs TAG Tah WAT | Rv. VI-75-11 
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71 thongs to fasten the parts of the chariots,’ reins for 


etc. In the Rgvedic period, hide- 
7 honey, /° curd’ and 


slings, 
horses, ’° the lash of a whip,’* 


vessels were used for storing soma-juice, 
-juice is described as being kept in leather 


wine.“® Soma 
80 and the hastagna hand-guard 81 of 


bottles.’? The Varatras 


the soldiers was made of leather. The leather armour was of dark 


colour and is compared with cloud.8* The Carmamna supplied 


leather for the construction of war drums.8? Leather articles, in 


same sukta are mentioned.®* 


The Metal Industry: 


The metal industry also developed in the Rgvedic period. 
Metal articles were made for domestic and ritual uses. The 


=. .35 : 
_ Karmara®Y was considered as one of the most skilful workers in 


71. SRAMAUAa FIAT | Rv. 1-121-9 
72. MH: Wael sifa fawsta! Rv. VI-47-26 


73. ysitat arartfa | Ry. VI-46-14 

74, Tt stagger agpearatt Rv. VI-53-9 

75. TGA SAA WaTAASM | Rv. IX-66-28 
cles abil Tloeadfefays | Rv. IX-66-29 

76. Ot Gat AGAs Sets stfecs Ta UIT | Aas faa Stier! Rv VI- 

77. Satta dsqarg AST | ee 
STfeaeed Seacte ores sara | | Rv. VI-48-18 

78. Ga favarasntt sft Gara Fe | Rv. 1-191-10 

79, deed HEA Ae aAfidt Satz! Rv. VII-5-38 

80. PrTErary POAT FT AAT SATA | Rv. X-101-5 

81. cere fagat agaita faargargare aft ung fayaa | Rv. VI-75-14 

82. agate wala vel Teel ofa wAaTe | 
SAaeM Gat Ha eat B car arnt afear frag 11 Rv. vI-75-1 

83. FON Wye SVT Aas! Rv. VI-47-29 

84. Rv. V-61-2,3 

85, TATA SF HAWATAA | - Rv. X-72-2 

waht agar fafeoueratrandtareat oR Ga | Rv. IX-112-2 
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the Revedic society. He is said as smelting (dhma) the ore in the 


fire; hence he is called dhma@tr (the smelter)®© He smelted ore 


with the help of fans or bellows made of bird feathers.8” 


4 —. 
The smith used to prepare Da&tra or Srini (sicle),28 Phala 
(plough-share)®9 for agricultural purpose. Asi denoting a 


sacrificial knife?° as well as a spear, used in war,?! ParaSu 


(axe),?2 Pavira (lance), ?° arrows, Rsti (spears) and daggers, ?* 


sharp-edged swords?” and sharp-pointed shafts,?© for war, also 
made by smith. He was supplying weapons of war. The smith was 


preparing other things for the protection of warriors in battle. The 


4 
Rgveda mentions wearing nailed armour,?’ Sipras?® (covering 


warriors heads) and anklets for the feets.?9 


In the Rgveda Samhita, ‘Ayas’ was also mentioned in various 


places. But it is difficult to prove that ‘ayas’ is used in the sense 


86. aarre Fret feaqa suede eaafa forett erat aan Rv. v-9-5 
87. ate hits streets cotfits ggATATA | Rv. IX-112-2 
88. Bet SX AAT ASS! Rv. VIII-78-10 
Was Uses WATT | Rv. X-101-3 
89. YA a Gren: far HT YP! Rv. IV-57-8 
90. TraTfer aratat Freer | Rv. 1- 162-20 
91. WeHd Wt sa attest Av. X-79-6 
92. Beat Uys FT Zetes Ales! Rv. 1-127-3 
93, a Wary Afest garfaeeat vetearq | SaaS A Yat || Rv. X-60-3 
94. arya aera Aeon: Gerart seat Prafents | 
TARAS TA YLATs WTATALs TAYE ASAT ATAAT YAH I | Rv. V-57-2 
95, aleareraraae FAW! Rv. VI-47-10 
96. Tedha caarea ufo feerafaerqatas |! Rv. Vi-46-11 
97. faryrasd afaorgara | Rv. V1-27-6 
98. fers: yitty farce feo | Rv. V-54-11 
99. SAY aA WSEAS UYUTeal Ags Y GAA! Rv. V-54-11 
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of ‘bronze’ or ‘iron’. About the horse, it is said-“His horne is that 
of gold, his feet are of ayas.” 100 Agni is said to have the jaws of 


ayas.}9! There is a reference to smiths who were manufacturing 


superior quality of swords (ayas)!0? or knife (ksura).103 


Hiranya or gold was the one of the main useful metal in the 
Rgvedic society. Gold is the symbol of the Sun in ritual. This 
metal was used mostly for ornaments and rarely for vessels. The 
metal was, it is clear, obtained from the beds of rivers. The 
Sindhu is referred to as hiranyayt, 1° and the Sarasvati is also 
said to be hiranya-vartani. }°° Gold was being obtained after 
smelting ore, and the same was used to produce ornaments like 
‘niksa’ (necklace) !06 and ‘rukma’ (disk of gold)!07 an ornament of 
breast, ‘Karna-Sobhana’ (ear-rings).!°8 And the ‘Kurira’ (head- 
ornament) !99 is referred to in connection with the bride’s 


ornament. Golden ornaments for the decoration of the chariots of 


tal 


warriors, golden yokes, !10 golden armour, and golden 


trappings for horses,!!2 too were being made. 


100. FEWAYStSa ST WaT AAA stat Fx STAT! Rv. 1-163-9 
101. sifeitat aeacaaecatmdarior gad Geafor | Rv. X-80-2 

102. alee fat saree A AMT! Rv. VI-47-10 

103, & 73 frente afta ga {yt Wea | Rv. VIII-4-16 

104. tagar firgs grat gare feat gH asta | Rv. X-75-8 
105. Rv. VI-61-7 

106, 3téq Prep aad faryaret | Rv. 11-33-10, V-19-3 ete. 

107. FAz | SFA WAM BSATs! Rv. 1-166-10, 1V-16-5; V-53-4 etc 
108. Heats Hos ATGAHT | Rv. VIU-78-3 

109. tates aire wfaeras FER | Rv. X-85-8 

110. fa sarearacs Rrfrarel strerad fers wT AeA Kv. 1-35-5 
111. RvIV-53-2 

112. 3 ag anrefadittteras ys argon: yaaa | Rv. 11-26-4 
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iv. Means of Trade and Transportation: 


Economically, the Rgvedic land was characterised by 
anomalous distribution of various products of human need. 
Such as the Sindhu and the Parusni valleys supplied horses, 
honey, wool, and garments. !13 Such products were often 


transported from the various areas to the consumers. 


The importance of transportation as realised by the Rgvedic 
people can be assessed from the Aryan conception of presiding 
deities of the three regions, i.e. lithosphere, hydrosphere and 
atmosphere. Pusan!!4 is figured as the master of land 
transportation, Varuna!!> as the guardian of navigation and 


Aévins!1!© as the rulers of the sea and air routes. 


The anas (cart) !17 and ratha (chariot) +18 were the means of 
transportation on land. The Rgveda Samhita deals with the 


construction of the chariot. They were made by carpenters and 


chariot makers. The following mantra describes ,119 


113, ayer fergs gear Yarar ferwaadt gaat artsrttact | 
gaitadt gates Hermragats set BT AYA | Rv. X-75-8 
3a A Tews aaa YwaAas! Rv. V-52-9 
114 Fay ar oer Teh A aroreraa | fered Yoa™eatEe || Rv. VI-53-1 
115 aera att varaktanr uarary | Ae ATels yews || Rv. 1-25-7 
116 SARE aeghaaIMAaA SAAT BAS | 
aaa Sequsrred waht awaAraeTaray || Rv. 1-116-5 
qa & ypyaeatiana wa 7 Higazat stares | 
TE Ararad aeaaharg hearers | | Rv. 1-116-3 
117 SAT srr: eReiferes TAT | Rv. IV-30-10 
X-85-10 ; 86-18 etc 
118 tated cat anamt aes VAT! Rv. 1-11-1 
orn Prafrttorer taag et fet! = RvIX-53-2 


119. RvIll-53-17 
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“May the horses be steady, the axle be strong, the pole be not 
defective; the yoke not be rotton; may Indra preserve the two yoke- 


pins from decay, car with the uninjured fellies, be ready for us.” 


The Rgveda informs, the main part of cart and chariot had 
two wheels (cakra). 12° The wheels consisted of a rim (pavi), 1? la 
felly (pradhi), 122 spokes (ara)123 and nave (nabhya).!24 The rim 
and felly together constituted the nemi./25 The hole in the nave 
was called kha, !26 and into it, the end of the axle (aksa)}27 was 
inserted. To the axle, was attached the body of the chariot 
(ko§a).128 At right angles to the axle was fixed the pole of the 
chariot (pratiga). Oxen and horses were commonly used to draw 
the vehicles (anadvah).129 The reins (raSmi)130 were fastened to 


the bit in the horses' mouth. The driver controlled the horses by 


120, Aa Goats tata stgat sels TAA | 
Farhad asar fagar yarnier age! | Rv. 1-164-2 
1-130-9 ; 155-6; II-174-5 etc. 

121. Fas Vaal Ayaret wl Alser aaray faa sfEgs! Rv. 1-34-2 
eat 4 far: tafeiarden Wael Feat FAI! Rv. 1-88-2 
1-139-3 ; 166-10 ete. 

122, wat sierafeeas HA Ge sitogs| Rv. X-85-8 

123. uediag mgt fava fasyeara The ufeeyeraas | Rv. 1-141-9 
1-32-15; V-13-6 etc 

124. afearagartt area uch aaa frat! Rv. VII-41-6 

125. ag wat aafe atotararra Aft: aftaraya | Rv. 1-32-15 
1-141-9; II-5-3 ete. 

126. @ WA QSTa: BV FTA Weal | Rv. VII-91-7 
VIII-77-3; X-56-3 

127. 3OoTRat A AHA | Rv. 1-30-14 

128. Yalata Arg sa at war Fagan Agavtrda | Rv. 1-87-2 

129. OfHsta THATS O Mage TAT STAs | Rv. X-59-10 
Ysreaarstareat Tearetat Fey | Rv. X-85-10 

130. ax Tat faaerd Tatathaar sa | Rv. 1-28-4 
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reins. Normally, a pair of animals was harnessed at a time toa 


Ratha, but sometimes, only one!3! or two different animals such 


as ox and buffalo were yoked. 


In the Rgvedic period, transportation was carried through 
river-routes. The Rgveda mentions boat (nau) 132 profelled with 
oars (aritra)!38 and rower of a boat (aritri). The water transportation 
as called (navya) 134 navigable. Some times boats, rafts (dyumna) 


were also used. 


There are clear references in the hymns ofthe Rgveda, to 
trading in distant lands for profit. !35 The prayers and oblations 
offered for "gaining hundred treasures"!3© are also probably those 
of merchants seeking divine aid for success in trade. Apart from 
trade with foreign countries, or alien tribes, there must have been 
quite extensive inland trade, but no definite details are available. 


Haggling in the market was, however, well-known. 


The exchange of commodities on the principle of barter seems 
to have been in vague, but cow had already come to be regarded as 
a unit of value.!$7 There might have been other recognized units 
of value. Great importance attaches to one such unit called niska. 
It meant originally a gold ornament of the shape of a necklace or a 


necklet. When, however, in a hymn, the seer celebrates the receipt 


131, Weld Sk WSS FAM Spars FIT AAAs Rv. X-131-3 
132. Rv. I-131-2; II-39-4 etc. 

133. Walheat ATaATAREAATAA | Rv. 1-116-5 

134. Ru. 1-33-11; 1-80-8 

135. Rv. 1-56-2 

136. Sat faa weadara GeraT! Rv. II-18-3 

137. Rv. IV-24-10 . 
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of a hundred niskas with a hundred horses, as a gift, he could 
' hardly be referring to a hundred necklets.!98 So it probably came 


to be used as a sort of currency even during the Rgvedic age. 


In fine the physiogeagraphic frame of the Rgveda finds out 
economic factors of Rgvedic India. Of course, there is non- 
availablity of systemetic statistical information of the economic 
basis in different patterns. Yet the available details of the economy 
of Rgvedic people help us to visualise the economic systems in the 
regional units. As it is seen, the economic basis of Rgvedic India is 
mainly formed with three component orgens i.e., Agriculture, cattle- 
breeding and industrial occupations. The illustrations given above, 
show the fact that there was gradual transformation from pastoral 


to agricultural economy in the during the Rgvedic times. 


138. We Wat Aeaarer FrsArsed: | Rv. 1-26-2 
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CHAPTER - Il 


A CRITICAL EXPOSITION OF THE HISTORICAL 
COMPOSITIONS (HYMNS) 


This chapter reads a critical exposition of the Dasarajna war, 
Rgvedic tribes, royal kings, the Danastutis, the Akhyanas, the socio- 


political institutions and the elements of religion as well as science. 


1. The Dasarajia War 


The D&Sarajna war is historically most important fact recorded 
in the Rgveda Samhita. The Rgveda is a book containing devotional 
songs in praise of various gods. Yet, the narration of a historical events 
like DaSarajna in its conspectus is really very remarkable. In ancient 
Indian history, the DaSarajna war bears very vital and important 
aspect. U.C. Sharma remarks - “The Indo-Aryan settlers have already 
been established and had already their roots shown in the soil of this 
country. They were divided in several tribes and peoples. It seems, 
there was a tough competition among them to gain power and 
superiority over others. The aid of non-Aryan tribes was being sought 


in this conflict of overlordship”. ! 


1. U.C. Sharma, The Vigsvamitras and the Vasistas, Viveka Publications, Aligarh, 1975, 
p-269. 
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The term ‘DaSarajna’ has been mentioned thrice in the Rgveda, 
and once in the Atharvaveda.2 The most important event of 
‘DaSarajna’ is recorded in the Rgveda Mandala, III-53 and VII-18, 33 
and 83. The third Mandala is the seership of Vi$Svamitra and seventh 
is of Vasistha. The number ‘DaSa'in the word DaSarajna is only 
descriptive and not definitive. It does not refer to a definite number 
ten, but is intended to convey a number, slightly more or less than 
ten. It is found that the leader of the Bharatas, Sudas Paijavana and 
of Trtsus fought against the allied forces of the DaSarajna kings. Aryan 
and non-Aryan tribes allied to the latter, took part in the war. It is to 
be noted here that Puru, Yadu, Turvaga, Anu, Druhyu, Alina, Paktha, 
Bhalanas, Siva, Visanin, Simyu, Vaikarna, etc., form the group of 
DaSarajna kings. 

An Outline of the Dasarajita War 


King Sudas Paijavana, with a small army of his followers, the 
Bharatas, was once attacked by the allies of the DaSarajna kings and 
were cornered by the latter on the banks of high-flowing Parusni. 
Seeing his futility of resistance, king Sudas prayed the god Indra, and 
he won the war with the help thereof. From the description in the 
hymn, it appears that some of the ten allies tried to pursue Sudas by 
crossing the river after him. They were however, drowned because, 
as soon as they entered the river, they were overpowered by an 
onrushing flood sent down by Indra. Some of them tried to make the 
waters of the river shallow by digging channels in different directions; 


but they miserably failed in their endeavour and met with severe 


2. Rv. Vil-33-3,5 ; 83-8 ; Av. XX-128-12. 
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disaster. Many were washed off by the powerful flowing currents of 
the river. Some who succeeded in reaching the other bank but 


immediately were killed by Sudas and his Bharatas who were waiting 


to pounce upon them. 


The fifteenth mantra in the eighteenth hymn of the seventh 
Mandala tells that Trtsus with the inspiration from Indra, ran down 
like the released waters evidently against what had remained of the 
combined forces of the DaSarajna kings after the terrible disaster with 
which they met in the waters of the flooded Parusni. Here, probably 
as may be inferred, Sudas’s warriors inflicted a decisive defeat upon 
them. They were put to flight and had to leave all their important and 
proud possessions to the victor. On this occasion too, they must have 
tried a retreat across the river, though without success, and it is 
possible that the description in mantras VII. 18. 5, 6, 8, 9, 10, refers 
to the crossing of the enemy on either way. The reference that the 
two armies, had actually come to grips at some stage, appears to be 
a fact from two mantras VII. 18. 16 and 17, wherein Indra is said to 
have laid low on the ground the arrogant enemy, and to have killed a 
lioness through a lamb etc. As suggested in the mantra VII. 18. 18, 
Bheda and his allies the Ajas, the Sigrus and Yaksus, who belonged 
very likely to an earlier phase of the DaSarajna or to another war. 
They were won on the banks of the Yamuna by Sudas under the 
spiritual guidance of the Trtsus. The killing of Devaka and Sambara, 
however mentioned in mantra VII. 18. 20, seem to be a reference to 
earlier events which took place in reign of Sudas’s grand-father 


Divodasa, if they are not to be regarded as purely mythical. 
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Battle-field of the Dasarajna War 


In the Rgvedic references, at least two battle-fields are notable. 
One is bank of Parusni and the other being the bank of Yamuna. So 
the geographical battle-field of this war may be said to been bounded 
have by Parusni in the West and the Yamuna in the east. The river 
Parusni is later called Iravati, hence the present name is Ravi. The 
capital of Sudas Paijavana could be somewhere on the famous 
Sarasvati river which falls between Parusni and Yamuna. Thus, the 
modern states of the Hariyana and the Punjab in India and the 
eastern part of the west Punjab in Pakistan may well be ascertained 
as the area of operation of the notable events of the great DaSarajna 


war. Following is the map thereof : 


See 
THE DASARAJNA WAR - 
PLACE OF seiaiit oF TRIBES * : 


3% 
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On the basis of the references found in the III mandala, the seer 
Visvamitra could be said to be the priest of the Bharatas.* He 
conducted king Sudas and his troops over the waters of Vipas and 
Sutudri. He helped Sudds for the expansion of the Bharatas. The 
Bhojas in the mantra III-53-7, said that they are descendants of 
Sudas. Visvamitra helped them for invokeing Indra. They offered to 
Vi$vamitra countless wealth in the horse-sacrifice. In the mantra III- 
53-9, it is said that ViSvamitra escorted Sudas over the waters of the 
mighty rivers Vipas and Sutudri. The hymn III. 33 presents a dialogue 
between Visvamitra and these two rivers, in which it is described that 
Visvamitra wanted to make them fordable so that the advancing 
Bharatas could go forward. It shows that formerly Vi$vamitra was the 
leader of the Bharatas and helped them west-ward expedition. He 
was also the priest in the horse-sacrifice, whcih was performed by 
Sudas to celebrate his victory. Visvamitra prayed to Indra and helped 
the Bharatas. In this sacrifice, he used his divine powers. The relevant 


mantras of the Rgveda III-53, are as under: 


“These sacrifices are the Bhojas, of whom the diversified 
Angirasas are the priests; and the heroic sons of the expeller of the 
foes of the gods from heaven, bestowing riches upon Visvamitra at 


the sacrifice of a thousand victims, prolong his life.* 


The great Asi, the generator of the gods, attracted by the deities, 


the overlooker of the leaders at holy rites, Visvamitra arrested the 


3. faganfirgie: gare: Qarerrer gofedtarya | tras: flrtarer ga: | 
Yaska, Nirukta I-24. 

4. gf ahr afecat fram feaagarat ages att: | 
fayarfaara cect sent aeerara w fered STysl| Rv. Il-53-7 
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watery stream when he sacrificed for Sudas; Indra, with the KuSikas, 


was pleased. : 


Sages and Saints, overlookers of the leaders of sacred rites, 
KuSikas, when the Soma is expressed with stones at the sacrifice, 
then exhilarating the gods with praise, sing the holy strain (aloud) like 
(screaming) swans, and together with the gods, drink the sweet juice 


of the Soma.® 


Approach KuSikas, the stead of Sudas; animate him, and let 
him loose to win riches for the Raja; for the king (of gods) has slain 
Vrtra in the East, in the west, in the North, therefore let Sudas worship 
him in the best regions of the earth.’ 


I have made Indra glorified by these two, heaven and earth and 


this prayer of ViSvamitra protects the race of Bharatas.”® 


A picturesque description of the DaSarajna war is recorded in 
the seventh Mandala of which Vasistha is the seer. The subject-matter 
is found in the three hymns i.e. VII-18, 33, and 83. It’s description is 
quite natural. Of these hymns, eighteenth is most important in giving 


significant elements about the Dasarajna war. 


The eighteenth hymn is a type of D&nastuti. Vasistha praises 


donations received from king Sud&s after successful completion of 


5. et wmiidamn cagai seagate yaar | 
fazer aeaecqarmfrarad afigrerfarrs || Rv. 11-53-9 
6. Bal sa Bye verre aisha MPaeat Yo WaT! 
aafarfaor saver yaaa fa foaed pforets Bet AAI! Rv. I-53-10 
7, JUoe pioanryddaeanysg wa T ySaaT Fares | 
UM Fi Feary A Aad at at yfeeats | | Rv. W-53-11 
8. ash ted 3H setrangzas | 
fagartaaren tata aele Ue SAT! Rv, Ill-53-12 
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the sacrifice. Also, the hymn gives a vivid description of the Dasarajna 
war. It was between king Sudas, the leader of the Bharatas, on the 
one side, and Dasarajna kings on the other. The battle took place on 
the bank of Parusni. The relevant mantras describing the DaSarajna 


war are as follows: 


“The adorable Indra made the well-known deep waters of the 
Parusni fordable for Sudas, and converted the vehement awakening 


imprecation of the Sacrificer into the calumniation of the rivers.? 


Turvasa, who was proceeding at solemn rites, diligent in sacrifice 
went to Sudas for wealth; but like fishes restricted to the element of 
water; the Bhrgus and Druhyus quickly assailed them of these two 


everywhere going, the friend of Sudas, Indra rescued his friend. 1° 


Those who dress the oblation, those who pronounce auspicious 
words, those who abstain from penance, those who bear horns in their 
hands, those who bestow happiness on the world by sacrifice, glorify 
that Indra who recovered the cattle of the Arya from the plunderers, 


who slew the enemies in battle.+! 


The evil-disposed and stupid enemies of Sud&s, crossing the 
flooded Parusni river, have broken its banks; but he by his greatness 
pervades the earth, and Kavi, the son of Cayam@ana, like a falling 


victim, sleeps in death. !2 


9, sorta faeararst Wares Sat MTU | 
webdt foreggaraer Ter: ore eegaTAerragreat: || Rv. VI-18-5 
10. Wier sgaen aaeratara wearer Fafyerar arta | 
gfe upwtal gas war weranafeqas! | Rv. VI-18-6 
11. St uearet wearer warafertrat faarforss ferares | 
ST ASTAAAA ART WAT FPA SHIM FAI! Rv. VI-18-7 
12. Gueat aed aaaatsacat fa aye ceo | 
Talacragiadt wera: wgpenfargerearaars || Rv. VI-18-8 
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The waters; followed their regular course to the Parusni, nor 
wandered beyond it: the quick courser of the king came to the 


accessible places, and Indra made the idly-talking enemies, with their 
numerous progeny, subject among men to Sudas.!5 


They who ride on parti-colored cattle, the Maruts dispatched by 
Prsni, and recalling the engagement made by them with their friend 
Indra, came like cattle from the pasturage, when left without a 


herdsman; the exulting Niyut steeds brought them quickly against the 


foe. !4 


Here Indra created the Maruts for the assistance of the Raja, who 
ambitious of fame, slew one-and twenty of the men on the two banks 


of Parusni as a well-looking priest lops the sacred grass in the chamber 


of sacrifice. 15 


You, the bearer of the thunderbolt, drowned, Srutu, Kavasa, 
Vrddha, and afterwards Druhyu, in the waters; for they, Indra who are 


devoted to you, and glorify you, prefering your friendship, enjoy it. 16 


Indra, in his might, quickly demolished all, their strongholds, and 
their seven kinds of cities; he has given the dwelling of the son of 


Anu to Trtsu; may we, by propitiating Indra, conquer in battle the ill- 
speaking man. !? 
13. gqra 4 ae waiter sara Aaa | 
Gale oe Ygat siftareerrarye afwaras || Rv. Vu-18-9 
14. Sgmlat + aaarentay warpaahis fers feraras | 
gisrmras yarotaaras gfe aphya TAI! Rv. VIU-18-10 
15. Wh a Ot fasta @ waa aaotashrart =e | 
ae a aaa foronta aes Use woe WUT | Rv. VII-18-11 
16. Ha Yd Hat Genray Za fr qorawarg: | 
QUA SI VST GST ATTA F BAA AT! | Rv. VII-18-12 
17, fa wat fagar sfearrarayse Ys URTV ees | 


aR Fas Ta usa ys fred YATAT| 11 Rv. VI-18-13 
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The warriors of the Anus and Druhyus, intending to carry of the 
cattle, hostile to the pious Sudas, perished to the number of sixty- 
six thousand six hundred and sixty; such are all the glorious acts of 


Indra. 18 


Those hostile Trtsus, ignorantly contending with Indra, fled routed 
as rapidly as rivers on a downward course, and being discomfitted, 


abandoned all their possessions to Sudas.!9 


Indra has scattered over the earth the hostile rival of the hero 
Sudas the senior of Indra, the appropriator of the oblation ; Indra has 
battled the wrath of the wrathful enemy, and the (foe) advancing on 


the way against Sudas has taken the faith of flight.2° 


Indra has effected a valuable donation by a pauper; he has slain 
an old lion by a goat; he has cut the angles of the sacrificial post with 


a needle; he has given all the spoils of the enemy to Sudas.?! 


Your numerous enemies, Indra, have been reduced to subjection; 
effect at some time or other the subjugation of the turbulent Bheda, 
who holds men praising you as guilty of wickedness; hurl, Indra, your 


sharp thunderbolt against him.2? 


18. Ft merat saat geraya utes ya Bays Ue Wea | 

ufsdhrat arf ve garg fasdteaer dtat wath 11 Rv. vil-18-14 
19. Saud geal afaaen art a ger ataaed Areiis | 

gftara: vaxctfaraart sefasahs atarat Gare || Rv. VII-18-15 
20. wd dhe yaurahs oer eat FAe aPH aT 

Sal yen fare tat gat adh eas || Rv. VII-18-16 
21. sehr faagas cane fear fae wars | 

wa alaadyargatess Ureraatgear AAT Yara || Rv. VI-18-17 
22. Wat fe waa wee very foresedat fas tr 

aTat was tad us Horta fart area Tet aah! Rv. VI-18-18 
23. Hales UGA Gays WA Ae Adaa Ysa | 

saraga forrat uaaya afer oirattor raytseah || Rv. VI-18-19 
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The dwellers on the Yamuna and Trtsus glorified Indra when he 
killed Bheda in battle; the Ajas, the Sigrus, the Yaksus, offered to 


him as a sacrifice the heads of the horses killed in the cambat.23 


Yours favours, Indra and your bounties, whether old or new 
cannot be counted like the recurring dawns; you have slain Devaka, 
the son of Manyamana, and of your own will have cast down Sambara 


from the west mountain.2+ 


ParaSara, the destroyer of hundreds of Raksasds, and Vasistha 
they who devoted to you, have glorified you in every dwelling, neglect 


not the friendship of you, (their) benefactor; therefore prosperous days 
dawn upon the pious.2° 


Praising the liberality of Sud&s, the grandson of Devavata, the 
son of Paijavana, the donor of two hundred cows, and of two chariots 


with two wives, I worthy of the gift, circumambulate you Agni, like the 
ministrant priest in the chamber.2© 


Four horses, having golden trappings, going steadily on a difficult 
road, celebrated on the earth, the excellent and acceptable gifts made 
to me by Suda@s, the son of the Paiyjavana, bear me as a son to obtain 


food and progeny.’ 


24. Td SH GAA A Was Gast yar saat + FeM | 
tae AIA Sea SAT Feds Wat AT | Rv. VI-18-20 
25. Wa VEIGHAGATAT WAY: Mag aha: | 
ao ares Get oma Gas ea QANA!! Rv. VI-18-21 
26. & AGadads Wd Weal TAT SYA Yaras | 
seat torarea at ada war valfis YT 1 Rv. VI-18-22 
27, Mean AT Gaara are afewas Peay FS | 
Sarat UT yfafaer: Yara Aas sae aeleyT 11 Av. VII-18-23 
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The seven worlds praise Sudds as if he was Indra; him whose 
fame spreads through the spacious heaven and earth; who, 
munificent, has distributed wealth on every eminent person, and for 


whom the flowing rivers have destroyed Yudhyamadhi; in war.28 


Maruts, leader of rites, attend upon this prince as you did upon 
Divodasa, the father of Sudas, favour the prayers of the devout son 


of Pijavana and may his strength be unimpaired, undecaying.?? 


The ninteenth hymn of the seventh Mandala, in three mantras 
offers the description in which, Indra is said to have shown favour to 


Sudas and Turvasa and Yadava. The relevant mantras are as follows: 


Undaunted (Indra), you, have protected with all your protections 
Sudas, the offerer of oblations, you have protected in battles with 


enemies for the possession of the earth, Trasadasyu, the son of 


Purukutsa, and Puru.°° 


Your favours, Indra, to Sudds, the donor of offerings, the presenter 
of oblations infinite; showerer of benefits, I yoke you for your vigorous 
steeds, may our prayers reach you who are mighty to whom many 


rites are addressed.?! 


May we, Maghavan, leaders in your adoration, regarded as dear 
friends, be happy in our homes; about to bestow felicity upon 


Atithigvan, humiliate Turvasa; humiliate the son of Yadu.?2 


28. Ta Rat tele sree stratytet faa fers | 

wales 7 Gaal Tora fr gearsferafererastts i} Rv. VI-18-24 
29. SH atl Heas Baar featars + frat Yaras | | 

afagat taarret chet Song arse ZaTAE! | Rv. VI-18-25. 
30. & gent guar dtasea orat fararfiretates gered | 

UO Ubegiet saga: arava Garedy YS |! Rv. Vi-19-3 
31. WAT A a SH MTA Hawes ae Fars | 

gat Ft at Goon gate arg Talo Geary aT 11 Rv. VI-19-6 
32. frara so Heeafast at wen oT Marae | 

ft gqaet fr agi forgterfafarara great afarq i Rv. VU-19-8 
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Another hymn (VII-33-1 to 6) in the Rgveda deals with DaSarajna 
war. The glorious role played by Vasistha in this war is prominent. It 
is said that the victory in the war was achieved through the priestly 
services of Vasistha. The warriors are shown as completely dependent 
on their priest Vasistha. He prayed to Indra to help them and defeat 
their enemies. The dress and habits of the Trtsus people are also 


described. Those mantras as under : 


The white-complexioned accomplishers of holy ceremonies, 
_ wearing the lock of the hair on the right side, have afforded me delight, 
when, rising up, I call the leaders of rites to the sacred grass; the 


Vasisthas, My son should never be far from me.3° 


Disgracing PaSadyumna, they brought from afar the fierce Indra, 
when drinking the ladle of Soma at his sacrifice, to receive the libation 
of Sudas ; Indra hastened from the effused Soma of PaSadhyumna, 


the son of Vayata to the Vasistas.°* 


In the some manner was Sudas, enabled by them easily to cross 
the Sindhu river ; in the same manner, through them he easily slew 
his foes so in like manner, Vasistas, through your prayers did Indra- 


defend Sudas in the war with the ten kings.?° 


By your prayers, leaders of rites is effected the gratification of 


your progenitors; I have set in mention the axle of the chariot; be not 


33. Bacrsat ar afarorcenad ferdforaral afr fe wry I 

sfrsara uf afeat Ta 4 quefaaa afagis || Rv. VI-33-1 
34, Qalearrea Gas feat tyraafer oT | 

Ce ara SA yaeatsautta AAA || Rv. VI-33-2 
35. Tag & frgahinaatag & tea fustart | 

Vag H aya Gas watest san at afagr || Rv. VI-33-3. - 
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you inert, for by your sacred meters, Vasistas (chaunted) with a loud 


voice, you sustain vigour in Indra.°© 


Suffering from thirst, soliciting rain, supported by Trtsus in the 
war with the ten kings, the Vasisthas made Indra radiant as the son ; 
Indra heard the praises of Vasisths glorifying him and bestowed a 


spacious region on the Trtsus.3” 


The Bharatas, inferior to their foes, where shorn of their positions, 
like the staves for driving cattle, stripped of their leaves and branches; 
but Vasistha became their family priest, and the people of the Trtsus 


prospered.28 


In the Rgveda, VII-83 is the third hymn in this regard. Only first 
eight mantras of the hymn describe the events of the Dasarajna war. 
The twin deities Indra and Varuna, are invoked by Vasistha. Sudas 
fought against both Dasa group and Aryan group. The Trtsus provided 
immense help to the Bharatas. The description there in this hymn is 


as follows: 


Indra and Varuna, leaders of rites, contemplating your affinity 
and desirous of cattle, the worshippers, armed with large sickles, have 
proceeded to the east to cut the sacred grass; destroy, Indra and 


Varuna your enemies, whether Dasas or Aryas and defend Sudas with 
your protection.?9 
36. Get ae aaron as faguraatered + feror Fare | 

USFANY FSA TAT YSTACATAT AAAs || Rv. VI-33-4 
37. saagort asa stergaryrast Fae | 

ae taal sat Hage Tegwal seoitgy HL! | Rv. VI-33-5 
38. Wer seals sireaaatifarar weer areas | 

ayas Fw ahery snfegeat fag aad! | Rv. VuU-33-6 
39. Jat AUT Waa Sel WaT Taras TyUeat ays | 


ara a gar eaaratort a Yaraftaraaernagarads | | Rv. VI-83-1 
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Where men assemble with uplifted banners, in whatever conflict, 
there is some thing unfavourable; where living beings, looking to 
heaven are in fear, there Indra and Varuna, speak to us 


(encouragement). 40 


The ends of the earth are beheld laid waste; the clamour has 
ascended, Indra and Varuna, to heaven; the adversaries of my people 


approach me; having heard my invocation, come for my defiance.*! 


Indra and Varuna, you protect Sudas, overwhelming the yet 
unassailed Bheda with your fatal weapons; hear the prayers of these 
Trtsus in the time of battle, so that my ministration may have borne 


them fruit.+2 


Indra and Varuna, the murderous weapons of my enemy distress 
me; foes almost the malignant (assail me); you two are sovereigns over 
both (celestial and terrestrial) wealth ; protect us therefore on the day 


of battle.43 


Both Sudas and Trtsus call upon you two, Indra and Varuna in 
combats for the acquirement of wealth, when you defend Sudas, 


together with the Trtsus, when attacked by the ten kings.*4 


40. Ua Te Wada Haast aera wate fee as ray 

Gat Weed YSA CAGM SAA F SHIATSOM AAT | | Rv. VII-83-2 
41. 4 WRT aan eater agadsaeur fafa ater sireed | 

SGAATATTT ATT Aa SaMaaT SAT FAT TAA || Rv. VI-83-3 
42. seaoracaaest Fe aaa T YeaATaTA | 

HAMMAT Yd Sa Te Fay wageeds | | Rv. VII-83-4 
43. SHAM Aah ATTA AFIT TAA | 

ya fe area ser Taratsa eM asad ure fefa i) Rv. VI-83-5 
44, Jal Bad SyaTa anfahtas w atal Geo wT Ura | 

wa watagararrantad y gare Arad Teghys GE! | Rv. VU-83-6 
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The ten confederated irreligious kings did not prevail, Indra and 
Varuna, against Sudas ; the praise of the leaders of rites, the offereds 


of sacrificial food, was fruitful ; the gods were present at their 


sacrifices.7> 


You gave vigour, Indra and Varuna, to Sudas when surrounded 
on all sides by the ten kings in the country where the pious Trtsus, 


walking in whiteness and wearing braided hair, worshipped with 


oblations and praise.*© 


Such is the description of the DaSarajna war. As regards this war, 
H.D. Velankar*” remarks, “we do not get here any important 
information about the actual fight between the two parties, but only 
the frustration of the attempts of the powerful enemy to overpower 
Sudas and his Bharatas” Highlighting the reason for DaSarajna war, 
he further says, “the DaSarajna war was a result of the ASvamedha 
sacrifice; the chiefs and kings who were defeated in the course of the 
triumphant march of the sacrificial horse saw an opportunity of 
winning back their freedom and wielded war against Sudas.”*8 Those 


relevant mantras as under: 


"Approach, KuSikas, the stead of Sudas; animate him, and let 
him loose to win riches for the Raja; for the king (of gods) has slain 
Vrtra in the East, in the west, in the North, therefore let Sudas worship 


him in the best regions of the earth. 79 


45. a Us Aaa Sasa Yeratt-araeunt F YAg_s | | 
Ten PATAaGaPfaca VaTIvaeaEay || Rv. VII-83-7 

46, Senta Oana asad Yara SareTerraraaey | 
fsaersat aa aa Hufeat feat ata atau Faas! Rv. VI-83-8 

47.H.D. Velankar, Rgveda Mandala VII, Bharatiya Vidya Bhavan, Bombay, 1963, 
Introduction, p-xx 

48. Ibid. 

49. Rv. IlI-53-11 
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"What do the cattle for you among the Kikatas; they yield no milk 
to mix with the Soma, they need not the vessel for the libation; bring 
them to us; bring also the wealth of the son of the usurer, and give 


us, Maghavan, the possessions of the low branches of the 


community. "50 


About the identity of the Trtsus, who were fought on behalf of 
Sudas, under the guidance of their leader Vasistha won victory for 
the former. Scholars put different opinions on the same. C.V. Vaidya?! 
remarked “These hymns from the Vasistha Mandala show that the 
Vasisthas are full of memory of this battle wherein the Bharatas or 
Trtsus, Vasistha’s clan-men with their king Sudas obtained a decisive 
victory on the Parusnii (Ravi) by the help of the prayers of the Vasisthas 
the priest of Bharatas”. H.D. Velankar°” holds that “the Vasisthas were 
known as Trtsus before the advent of the great Vasistha or in other 
words, Trtsus was the earlier name of the family of the Vasisthas.” 
He further declares that “The Trtsus were family-priests of the 
Bharatas before the DaSarajna war and that Vasistha who was the 


most prominent among them gave his name to them thereafter.” 


50. fa t Heated stacy Mat ARN ge aT Tara TT 


at at at yareer Sat Farge ATs As | Rv. 1-53-14 
51. C.V. Vaidya, History of Samskrnit Literature, Poona, 1929, p-113 
92. H.D. Velankar, Rgveda Mandala VII, Intro, pp-XXVII, XXIX 
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2. Rgvedic Tribes 


Panca-Janas 


The word Panca-janah generally means five peoples. But, 
technnically the term Pana-janah in Rgveda refers to the varieties of 
people as Panca-krstayah and Panica-carsnih, | both suggesting the 
tilling masses. (Vkrs - to till). Aupamanyava, an earlier teacher than 
Yaska, states that it denotes the four Varnas, and in addition to 
this, the Nisadas as the fifth caste.” But this interpretation appears 
to be not sound. Because, the four castes have certainly been 
mentioned clearly but only once in the tenth Mandala of the Rgveda 
(X-90).° Which ofcourse is said by western scholars, to be a later 
origin. Yaska thinks that the Panca-janah are the Gandharvas, Pitrs, 
Devas, Asuras and Raksasas.* A passage from the Aitareya 
Brahmana says that Aditis Panca-janah; and another passage 
therefrom conveys that it means the Devas, Manusyas, Gandhrvas- 
Apsarases, Sarpas and the Manes.° The Gandharvas and the 


Apsarases are taken as one category. 


The Rgveda indicates that the five tribes were Aryans, as 


Agni is closely associated with them.® According to the Satapatha 


1, USAAATs | - Rv, II-37-9; 59-8; VII-32-22; IX-65-23; X-45-6 
USaPSaAs | - Rv. Il-2-10; Il]-53-16; IV-38-10;X-60-4; 119-6 
UsTaITTs | - Rv, V-86-2; VII-15-2; IX-101-9 

2. VST AA ett GIA | 
aan ant frures use: seoras || Yaska, Nirukta, Il-8 

3. AISI SeT FSA Se Wore Hea | 
BR AGT Taye TEA YS SAAT! | Rv. X-90-12 

4, werats frat tars age taifads || Yaska, Nirukta, 1-8 

. Aitareya Brahmana, I-31 


6. Sale Sa Arares Usa GAT AA SF YI | Rv. X-53-4 


an 
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Brahmana, the Panca-jan4h is that which could not achieve the glory 
of Bharata.’ In the same context, it suggests a difference between 
the Bharatas on the one hand, and the five or seven tribes on the 
other. Probably, this is on the back-ground of the Dasarajna war, 
wherein these were arrayed against Sudas-Bharatas. Generally, the 
Vedic texts suggest that the term Pafca-janah indicates the Aryan 
tribes themselves; and they are Anu, Druhyu, Yadu, Turvasa and 
Puru ; all these are mentioned in the Rgveda, but not in association 
with term Panca-janah. In the Rgveda, Yadu and Turvasa are 
mentioned together.® Besides, the Matsyas and the Bhrgus are also 
included in the same context; thus the groups of tribes during 


Rgvedic age would be seven.? 


The details regarding the Rgvedic tribes may be as below : 


Anu: 


The tribe of Anus is referred to alongwith the Yadus, Druhyus, 
Turvasas and the Purus, in the hymn addressed to Indra and Agni 
both.!© Such references are found often in the Rgveda. 11 They fought 


against the Sudas, but were defeated by the latter. 1? They hid 


themselves in the waters of Parusni or present Ravi.!$ 


7. Satapatha Brahmana, XIII-5-4-14 
8. gael AGI| Rv. 1-174-9 FARM Al 1v-30-17 
9. Uttar syaen aguetaray were Fafyrar arate | 

gfe aginat gaaya wer werasrafeyens | | Rv. VI-18-6 
10. afearat agy gavly wegaugTy Tar: | 

was afegsoran fearaar ares frat Ya! | Rv. 1-108-8 
11. Rv. VIl-18-14 ; VIII-10-5 ete. 
12. Neral saat Gelava oss Mat YIYs Ve Wear | 

ufseerat afer ve gatg fasdieen atat gary 11 Rv. vil-18-14 
13. Teftrat Feast Tere afer | 

Tara sryaerays wifawrafer wets | Rv. VIUI-74-15 
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Druhyu : 


The Druhyus are said to be one among the famous tribes of 
Panica-janah. 4 In the Sudas' victory, as the hymns from the Rgveda 
declare, the Druhyus are recorded to have been defeated by king 
Sudas, and perished in the water. !5 They are associated with the 
river Parusni.1© They seem to be the inhabitants of the north-west 


India. The Puranas!’ also refer to Gandhara dynasty as the 


descendents of Druhyus. 


Turvasa : 


The tribe Turvaésa is frequently mentioned in the Rgveda. They 
are closely described with their allies Yadu, Anus, Purus, and 
Druhyus. 18 Moreover, the Turvasas are generally mentioned with 
the Yadus, in the Rgveda.'9 Two passages of the Rgveda, refer to an 
attack by Turvasa and Yadu on Divodasa.2° The Turvagas people 
took part in the famous D4sardjna war against the Sudas and defeated 
their allies. One mantra in the Rgveda refers to the defeat of the 
Turvaga at the hands of the Sriijayas.*! The bank of Parusni is the 
home of the Turvasas at the time of their conflict with the Sudas. 
They crossed the Parusni, but the direction of their crossing, is not 
mentioned.22 


14. Rv.1-108-8 
15. Rv. VII-18 


16. guet sfeft Aaadtsccat fa wast wets | Rv.-VI-18-8 
17. Matsya Purana, 48-6; Vayu Purana, 99-9 
18 Ru.I-108-8 
19. Ru. 1-36-18; 54-6; 174-9; VI-20-12; etc 
20. U AAaaUads Yatet Tayi AA! Rv. VI-45-1 
Ges Ter seartee featerara yraey | tered Gay AGA | X-61-2 
21. Ua Tae Farag sracey areal tere | 
a yore gaet aeragquiadt Sacra fiery | Rv. VI-27-7 


22 Rv. VII-18 
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Yadu: 


The term Yadu mentioned often in the Rgveda, denotes, the 
name of the king and his group of people. They are mentioned as 
coupled with Turvaéga. They fought against the Sudas with their allies 
Turvasa, Anus, Purus and the Druhyus.?+ They were defeated by 
the Sudas.2° The Yadu and the Turvasa kings seem to have escaped, 


while the Anu and the Druhyu kings perished. 


Puru: 


It signifies the name.of a tribe and their king. The Purus are 
mentioned in the Rgveda with the Anus, Druhyus, Turvasas and 
the Yadus.2© They are referred to as the enemies of Sudas in the 
Rgveda.2’ As said in the Rgveda, due to Agni’s favour, the Bharatas 
became celebrated as victorious over the Purus.2® On the other 
hand, the victory of the Purus over the Dasyus is mentioned in the 
several mantras of the Rgveda.?? Purukutsa and the Trasadsyu are 


the great kings of this tribe.2° Probably the Kurus and Purus are 


found to be the two families connected with the Rgvedic time.?! 


The Purus may be said as living on the bank of river Sarasvati.?2 


23. Yast AAI Rv. 1-174-9 ; Gay A_IIV-30-17 
24. Rv.1-108-8 

25. Ru. VI-18-14 

26. Ruv. I-108-8 

27. Rv. VI-18 


28. woTaanitdeaear youd fa ueqat 3 trad Fears | 

af a: ge gaarg ae gaat Seat arferfexs year Rv. vIl-8-4 
29. Rgveda Mandala, 1,IV,VI and VII 
30. WAT ASaaT AST SEY Was Mad WaT aa | 

TAT AGU Wa wedldearets Fepeara Faq! | Rv. VI-20-10 
31. POAATATAHT Waal AMSAT | Rv. X-33-4 
32. Rv. VII-96-1,2 

aeadiftsrea gafaatis Ad fre Tea | 

3B ad Ate YS seed afefeara year 
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Bharata : 


The Bharatas form an important tribe, designating Aryan tribes 
during the period of the Rgveda. In the Apri hymns, occurs a goddess 
Bharati-the personified deity, the protective power of the Bharata 
tribe. Sudas was the ruler of the Bharatas. Visvamitra, his 
contemporary, was also a Bharata.?* Vasistha, who was the leader 
of the Trtsus, also belonged to the Bharatas as their priest.2° The 
Trtsus also seem to be a sub-tribe among the Bharatas. The 
Bharatas fought against the Dasarajna kings, under the leadership 
of Sudas, and Vasistha also was there with them in defeating Dasarajna 
by the favour of Indra. They are mentioned mostly in the third and 
the seventh Mandalas as associated with Divodasa also.3” Bharatas 
had settled on the banks of the rivers Sarasvati, Apaya and 
Drsadvati, 38 which is called middle region of the famous 
Madhyadesa. The Bharatas became very famous in the later 
literature. In the Sathapatha Brahmana,?? the Bharata kings are 
recorded to have won victories over the Kasi and made offerings 


over the rivers Ganga and Yamuna. Macdonell and Keith writes - 


33. aT reat saredtfans aatteT sar Va GVaPare A | 
aRadt aneadhrrate frat efactete aerg | Rv. Il-4-8 
34. fasarftrer vata sae Ne AA Rv. UI-53-12 
fagarfaat aeaeegeranfiarad spiorentetse || Rv. I-53-9 
INl-53-24 ; 11-33-11, 12 ete. 
35. Welsalel serra srepufthasar wat arefarras | 
Hua BWAT as sifeqeat fag SwAT | | Rv. VI-33-6 
36. Rv. III-53; VI-18 ; 33 and 83 
37, waited ster fear ect arfarhits Yr! Sat aay aya! | Rv. VI-16-4 
aftr arat gw featerera Gad | WETS SITY || Rv. VI-16-5 
38. Gueeat AAy area agent taart AHS 11 Rv. M1-23-4 
39. Satapata Brahmana, XIII-54-11-1 
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‘moreover, in the formula of the kings proclamation for the people, 
the variants recorded include Kuravah, Pancalah, Kuru-Pancalah, and 
Bharatah ;40 the Mahabharata consistently recognizes the royal family 
of the Kurus as a Bharata family. It is therefore extremely probable 
that Oldenberg is right in holding that the Bharatas in the times of 
the Brahmanas were merging in the Kuru-Pancala people.’ 41 They 
ruled over a vast tract of this country on any account an important 
chapter in the social and political history of India for a long time. 
Perhaps, this is the cause that the name of our country came to be 
known a Bharatavarsa. 

Krivi: 

In the Rgveda*? the Krivis are said to have settled on the banks 
of the rivers Sindhu and Asikni (Cenab). This Krivi tribe in the later 
literature was the former name of the Paficalas. The Sathapatha 
Brahmana says that - Far sfa & YU Usa saad 43 Here a king is referred 
to as Krvya-Pancala. Macdonell and Keith, consider Krivi to be a 
variant of Kuru.*4 According to Zimmer,*® the Krivis and the Kurus 


formed the later tribe known Vaikarnas. 
Vaikarna : 


The Vaikarnas are already mentioned in the Rgveda, as having 


fought against the king Sudas of the Bharata.*® In this view, U.C. 


40. The Vajasaney/i Samhita in the Kanva recention XI-3-3;6,3 has, Kuravah, Pancalah 
evidently as a joint people; Apastambha, XVIII-12-7 gives Bharatah, Kuravah, 
Pancalah, Kuru-Panicalah and Janatah, as alternatives, according to the people to 
whom the king belongs. Macdonell and Keith, Vedic Index, Vol.Il, p-96 


41. Macdonell and Keith, Vedic Index, Vol.II, p-96 
42. afte frquan afiegda afiacgreaan ferfert | Rv. VIII-20-24 
43. Satapata Brahmana, XIl-5-4-7 


44. Macdonell and Keith, Vedic Index, Vol.I, p.166 
45. Altindische Leben, p-103 


46. Hae aaofastarar Wes! Rv. VI-18-11 
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Sharma concludes -‘Actually, the Bharatas, Kurus, Pancalas, Krivis 
etc., belonged to the same stock which in various divided groups, 


were referred to with different names in the different times.“ 7 


Kuru: 


The Rgveda mentions the name of Kurusravana. Kurusravana 
is mentioned as a prince with the epithet Trasadasyava, *® i.e. the 
descendent of Trasadasyu. But Trasadasyu is well known as a Puru 
king.*4 The Purus and the Bharatas are spoken of as kindling fire 
on the Drsadvati, the Apaya and the Sarasvati.-° The Atharvaveda®! 
mentions Pariksit as a king of the Kurus, and praises him. In the 


Sathapatha Brahmana?? Kuru-Pancalas are said to be inhabitants of 


the Madhyadesa. 


Trtsu : 


The Trtsus are referred to in the Rgveda in several places.>? 


They were one of the most important tribes connected with the 
Dasarajna war. They helped king Sudas in his battle with the 
Dasarajna.>* The Rgveda speaks of the alliance of the Trtsus with 
the Bharatas under the leadership of Vasistha, the priest of the 
Trtsus.°> It is difficult to determine the relationship between the 


Trtsus and the Bharatas. But they seem to be actually the priests of 


47. U.C. Sharma. The Visvamitras and the Vasisthas, p.284 

48. PSMA Tos AHeeIay | ASS arrarg fae | | Rv. X-33-4 

49, sat fé at ar ata gat a gesaerraeeg hare | Rv. 1V-38-1 

50. Gad AY srqarat Gael taget cats |! Rv. I1-23-4 
SOTA Tors Ut Me MVaTA SAAT ANE | Rv. II-23-5 

ol. Atharvaveda, XX-127-7 

52. Satapatha Brahmana, XIll-5-4 

53. Rv. VII-18-7, 13,15,19;VII-33-5,6; VII-83-4, 6,8 etc. 

54. Rv. VII-18-6, 7 

55. Waa yw afap anfegegar fag sme! Rv. Vil-33-6 
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the Bharatas and can be identified with the Vasisthas. Moreover, 
they could not be supposed to be a tribe distinctly apart from the 
Bharatas. At one place in the Rgveda, the Trtsus are described as 
having braided hair on the right side of the head.°© In another mantra, 
they seem to represent the Vasisthas.°/ Hence the identity of the 


two tribes can be inferred. 


Matsya : 


The tribe called Matsya is mentioned in the Rgvedaas the — 
people who fought against Sudas in the Dasarajna war.>® Later Vedic 
texts mention this tribe many times. The Sathapatha Brahmana?? 
refers to a king of the Matsyas named Dhvasan Dvaitavana as he 
ruled near the lake of Dvaitavana. The Kausitaki Upanisad©° mentions 
the Matsyas with the Vasas, and the Gopatha Brahmana®! with the 
Salvas. According to the Manusmzrti,©? itis said that the Matsyas lived 
in the Madhyadesa which comes between Himalaya and Vindhya 
mountain, and it had its extension upto the bank of Sarasvati, which 
is now disappeared. The Matsyas stayed in the vicinity of the 


Kuruksetra, the Pancalas and the Sirasenas. This Madhyadesa now 


includes the places of modern Alwar, Bharatpur and Jaipur. 


56. faqrasat a efaoraenuel ferafsrarat aif fe wrgs| Rv. VII-33-1 compare with 
57. faecal aa aren ware fra stadt araadt Geta! 1! Rv. VII-83-8 
58. Ru. VIL-18-6 
59. Satapatha Brahmana, XIII-5-4,9 
60. Kausitaki Upanisad, IV-1 
61. Gopatha Brahmana, 1-2-9 
62. HOAISA ARI TSA: YRAAAT | 
Us safseet & seNadleiae || Manusmrti, 1-19 
POAAVA ARAYA USAT PRATT | 
dafedgaa Teanga | | Ibid, VI-193 
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Srnjaya : 


The Rgveda faintly refers to the tribe Srnjaya. Their king 
Daivavata is said to have defeted the Vrcivanta and Turvasa king.© 
Thus both Sudas of Bharatas and the Srnjayas were enemies of 
Turvasa.°4 Again, the Rgveda®® celebrates Divodasa and a Srnjaya 
prince together. Both the references point alliance between the 
Trtsus and Srnjayas. But the Srnjayas and the Bharatas got 
assimilated, as both are mentioned in the same ‘Danastutis.©© In 
the later period, as Satapatha Brahmana®’ declares, there who 
friendly relation between Sranjayas and Kurus. It said that 
Devabhaga Srautarsa was the priest of both the Kurus and the 
Srnjayas. The geographical position of the Srnjayas is uncertain. 
They may have stayed with their allies, the Trtsus in the 
Madhyadesa. 


Paravata : 


Paravata occurs in several mantras of the Rgveda. A mantra®® 


invokes Sarasvati and reads the epithet- Paravatagni for her. The 
varied forms and other specialties of the Paravatas are referred in 


the Rgveda.©? The Rgveda,'® again makes a mention of the fine 


63. Rv. VI-27-7 
64. Ru. VII-18-6 


65. Weite Sy Uae Se SMT Higa arora sare | 
featerarafataraey Tes Wrst TY WITT | Rv. VI-47-22 
Fel Wet fava SAAT AT ATAAT SAIAAE || VI-47-25 

66. Rv. VI-47-23, 25 

67. Satapatha Brahmana, I-4-4-5 

68. 3a yAfufaaergaracanrg firetort afaa hire harae | 
Utada ygfaatas aeeadian fraran etfatis | 1 Rv. VI-61-2 

69. Sa Untadt Bia faareurfer ayat! Rv. V-52-11 

70. UTA Uity erAHAYy | fs AAT AeA STI! Rv. VIU-34-18 
Wad Aer ys GAIAM: YLATA FafTa-aas | | Rv. VII-100-6 
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steads and great riches of the people. The Pancavimsa Brahmana’! 


mentions the Paravatas as staying on the bank of Sarasvati river. 
The Paravatas, as is clear from the epithet of Sarasvati were most 
probably associated with the region on the upper courses of the 


river Sarasvati. 


Bharadvaja : 


Bharadvaja is the seer of the sixth mandala of the Rgveda. The 
Rgveda’? mentions Brbu Brsaya and Paravata with Bharadvaja. 
Sankhayana Srauta Satra’? records Bharadvaja to have gained largest 
from Prastoka Srnjaya and thus points out a connection between 
the Bharadvajas and the Srnjayas. Later works, Mahabharata’* and 


Puranas’? mentioned the Bharadvajas are a tribe. 
USinara : 


The Rgveda indirectly mentioned Usinara people. It refers to 
their queen-Uéinarani. © In the Rgveda, one mantra of a hymn of 
credited seer Sibi Ausinara.’’ Leter Vedic texts, the Gopatha 
Brahmana’® regards both Vasas and the Usinaras as northerners. 


The Aitareya Brahmana’? places the people in the middle region. In 


71. Paricavimisa Brahmana, IX-4-11 
72. sameqwayeregd fated Tavares aye | 
OT Meadaraaraae afer af ararier afasr aetait | Rv. VI-61-1; VI-61-2, 3 etc. 
73. Saikhayana Srauta Sitra, XVI-11-11 
74. Mahabharata, Bhismaparva, IX-68 
75. Matsya Purana, 114-43; Vayu Purana, 45-119 etc. 
76. BRA WAASTS F SaegeATVTT BAs | Rv. X-59-10 
77. Rv. X-179-1 


78. Waatgary saheay | Gopatha Brahmana, 1-9 


79. Aitareya Brahmana, VIII-14 
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Indian literature, the Usinaras are said to have associated with the 
Sibis and the capital town of the Sibipura. It is identified with the 


modern twon of Shorkot in the Jhang district. 
Cedi: 


The Rgveda mentions Cedi tribe.®° Their king Kasu Caidya was 
celebrated with the unparalleled generosity of the Cedis as found 
in the Danastuti. They are referred later to in the epic period with 


the Matsyas ; and they lived in Bandela Khanda. 


Rusama: 


The Rgveda mentions this tribe with their generous king 
Rnamcaya.®1 Rusama is mentioned in the Rgveda thrice as a protégé 
of Indra.®? The Atharvaveda mentions them with their king 


Kaurama. 83 


Varasikha: 


It is the name of a leader of a tribe. This tribe is recorded to 
have been defeated by Abhyavartin Chayamana, in the Rgveda.®* 
Abhyavarthin Chayamana has been referred to as Parthava or the 


king Prthu. 


80. Uefeaecder ays MATE Gad ASAT ST MATT! Rv. VI-S-37 
ATeaAT UOT TAA Urs Maas | sat AeafMet YRCarawe GAZ! | Rv. VIIN-5-39 
81. Rv, V-30-12, 15 
82. ME aa Os Palas HUT Was CATAL! Rv. VIMI-3-12 
UE SY BMF Vala HI SH AlETa War! Rv. VII-4-2 
farigaed wort adie geteat area was! Rv VIm-51-9 
83. Atharvaveda, XX-127-1 
84. Rv. VI-27-4,5 
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Ajas: 

In the Rgveda, the Ajas are mentioned with the Yaksus and 
the Sigrus.85 They fought against king Sudas on the bank of river 
Yamuna under the leadership of Bheda. Ajas were defeted by the 
Trtsus in the war of Dasarajna. Panini®© mentions Ajada as a people. 
Aja is the ordinary name for goat in Sanskrit. Therefore, Ajas were 


probably shepherd people in the Rgvedic time. 
Sigru : 

The Sigrus®” were a tribe in the Rgvedic time. They fought 
against the Sudas accompanied by the Ajas, the Yaksus, and the 


Bhedas. The Sigrus were defeated by the Trtsus who fought under 


the leadership of Sudas in Dasarajna battle. 


Yaksu : 


Yaksu is mentioned in the Rgveda, both in singular and plural 
forms. They are described as taking in the Dasarajna battle. The 
Yaksus®® having friendship with the Ajas, the Sigrus, and under 
the leadership af the Bheda fought against the Sudas. The Yaksus 
may be taken to be a variant of Yaksa. The Amarakosa®? speaks of 


Yaksa as a branch of Devas. Probably Yaksus may be Aryan tribe. 


85. Maes UA Tray wir Ae Udaray Bead | 
aoreya Rat asaya afer water teytyenhs | 1 Rv. VI-18-19 
86. Panini, IV-1-171 
87. Ru. VII-18-19 
88. Ru. VII-18-19 


89, faarenisentaaal Were feaaas | 
forgrrat Jao: Tel yar sat aqarras | | AmarakosSa, I-1-10 


Ed: Lewis Rice, University of Mysore, 1989, p-5 
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Bheda : 


It is the name of a tribe and their king also. 2° They were 


enemies of king Sudas. Bheda was defeated by Sudas on the river 
Yamuna. 
Kikata : 

The name of Kikata people occurs only in one mantra of the 
Rgveda.?! They appear as hostile to the singer and as under the 
leadership of Pramagandha. Yaska?? declares Kikata to be the name 
of a non-Aryan country. Vedic Index?? says that Kikata is given as a 
synonym of Magadha. Sudama Misra?* comments that the Kikatas 
were primarily associated with the territories of Magadha and later 


on coalsced with them. 
Vaikarna : 


Vaikarna is mentioned only once in the description of the 
Dasarajna.?° It is stated here that Sudas overthrew the twenty one 
tribes of the two Vaikarnas. Nothing particular is known about the 


Vaikarnas. 


90. Ru. VII-18-18, 19; 33-3; 83-4 

91. fad qurata stacy mat at ge a ahd TAA 
AT MT WATT Sel FATT ATA AA Ae | Rv. W-S3-14 

92. fe t Gelert HlHey Was | alome|r ATA Vuitsara ares | hlepete Feagnas | 
fem fora fe stat at | Yaska, Nirukta, VI-32 


93. Macdonell and Keith, Vedic Index, Vol.I, p-159 
94. Sudhama Misra, Janapada State in Ancient India, p-36 


95. Ua a at fagta a sar davfastaransa Ae Rv. VII-18-11 
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Mujavan : 


The Rgveda?® says that Soma is described as Maujavata i.e 
coming from the Mijavantas. Yaska?’ says that Mujavanta as the 
name of a mountain. The Mijavants were the residents of the region 
surrounding the Mujavan mountain. The Rgvedic people used to 
obtain the Soma plant regularly from this mountain. It is probable 
that the people were living in the northern region at the foot of the 


Himalayan mountain. 
Paktha : 


The Rgveda says the Paktha as the one of the tribes. They 
fought against the Trtsu-Bharatas in the Dasarajna battle. The 
Pakthas and their allies were defeated by the king Sudias on the 
river Parusni.?8 The Pakthas also fought against the Puru king 
Trasadasyu.?? Sudama Mishra’s opinion is the Pakthas seem to be 
the fore fathers of the modern Pakhtoons in the eastern parts of 


Afghanisthan. 100 


Bhalanas : 


Bhalanas is also one of five tribes the Pakthas, Bhalanas, 
Alinas, Visanins and Sivas. 101 They fought against the Sudas on the 


battle of Dasarajna, but were defeated by Sudas. 


96. Waur AT gedt Areata wards shor ada | 
arta tracer watt fasitent arpferterrasy | Rv. X-34-1 
97, Abvadt qaade ares | araradal yorars ysatfagera setear || Yaska, Nirukta, 
IX-8 
98. St uaearel serral waarferaray ferarforas foraras | 
ST ASAASIA SHA TANT FH A BATTYMT FTI! Rv. VI-18-7 Rv. VI-18-7 
99, UM sud qaaaaarata Tay wat ETAT | Rv. VII-49-10 


100. Sudama Mishra, Janapada State in Ancient India, p.40 
101. Rv. VII-18-7 
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Alina: 


The Alinas are also mentioned in the Rgveda with their allies. 
The Alinas were enemies of king Sudas, in the battle of ten kings 
and suffered defeat. 
Siva : 

In the company of the Alinas, Pakthas, Bhalanas and 
Visanins,!°3 the Sivas also fought against Sudas in the battle of 
Dasarajna. They were defeated by the Trtsu-Bharata. Dr.Agarwal puts 


the view that their original association seem to be with modern 


Baluchistan and they may be identified with the Greek Siboi.}04 
Visanin : 


The Visanin occurs once in the Rgveda, as one of the enemies 
of the Trtsu-Bharatas. /95 This tribe may be supposed as belonging 
to the north-west of Parusni. The Vedic Index! expresses-“the word 
seems to mean ‘having horns,’ but in what sense is unknown ; 


perhaps their helmets were horn-shaped or ornamented with horns.” 
Vreivanta : 


The Vrcivanta is referred to as being conquerred by the Srnjaya 
king Daivavata who also routed, the Turvasa king. 107 The people 


may be regarded as the fore-fathers of modern Buluchis. 


102. Ibid. 

103. Ibid. 

104. Dr. V.S. Agarwala, India as Knows to Panini, Lucknow University, 1953, p.53 
105. Rv. VII-18-7 

106. Macdonell and Keith, Vedic Index, Vol. II p.313 


107. @ Gsaara gayi wuergetadt Saaara fet! | Rv. VI-27-7 


109 


Parsu: 


This tribe is mentioned with the Prthu in the Rgveda. 108 Panini 
also mentions about the Parasus. 199 It is Probable that the Parasus 


were associated with the north-eastern sector of Iran. 


Prthu: 


In the Rgveda the Prthus are mentioned with the Parasus, !10 


Again, the Rgveda mentions the descendents of the Prthu, the 
Parthavas as generous doners. 111 it is most probable that the Prthus 


were the fore-fathers of the Parthins. 
Gandhari : 


In the Rgveda, the good wool of the sheep of Gandharis is 
referred to.!!2 The Atharvaveda mentions with the Miujavants, Angas, 
and the Magadhas.!!3 This group of people lived in the north-west 
of India. Sudhama Mishra concluded that the tribe most probably 
was associated with the tracts between the Indus and Kabul rivers, 


as the same later on became the territory of the Gandhara 


Janapada. 114 


108. Jat AW VSIA ANA Wat Terads YYUoat Ts! Rv. VI-83-1 

109. Panini, V-3-117 

110. Jat WT GPAAMTA SAL Va Teas YYTSaT ATs! Rv. VII-83-1 

111. gat ar earn fagrdt am ageat sear Fel Bare | 
radars safer gorrgta afar Urearary || Rv. VI-27-8 

112. Patera Wagn wendonfrarfitert | Rv. 1-126-7 


113. Atharvaveda, V-22-14 
114. Sudama Mishra, Janapada State in Ancient India, p-40 
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3. The Rgveda and the Puranas as Sources of Traditional History 


The most important thing about which agreement between 
Rgvedic and Puranic traditions is supposed to be lacking, is the 
course of Aryan expansion in India. The hymns of the Rgveda, 
belong to the earliest period of Aryan history, plainly indicate that 
the Aryans were settled during that period in the territory of Sapta- 
Sindhu, later known as the Punjab. The seers of the Rgvedic hymns 
show their familiarity with the smallest rivers of the Sapta-Sindhu 
region and north-west frontier, such as the Kubha, the Krumu, the 
Gomati, the Saray, the Suvdastu, and several others. In the later 
Vedic literature and the Purdnic literature, the horizon is clearly 
wider, and kingdoms of the Gangetic valley and northern part of 
the Deccan are well known. The Vedic literature thus clearly 
indicates that the movement of Aryans took place from the north- 


west of India to the east and the south. 


There is a difference of opinion among scholars as to the 
comparative value of the Vedic texts and the Puranas in regard to 
the historical data supplied by them. Macdonell says-“History is 
the one of weak spots in Indian literature. It is, in fact, non-existent. 
The total lack of the historical sense is so characteristic, that the 
whole course of Sanskrit literature is darkened by the shadow of 


this defect, suffering as it does from an entire absence of exact 


chronology.” 1 


Keith is excessively sceptical about the historical value of the 


Puranas and is doubtful regarding the historicity of any event which 


1. Macdonell, Sanskrit Literature, p-10 


Wik 


is not explicit in the Rgveda. He says - "that the Vedic texts, the 
Samhitas and the Brahmanas are not books of historical purpose, 


nor do they deal with history." 


Pargiter? on the other hand, gives more weight to the Puranic 
tradition than to the Vedic evidence, which he styles as the tradition 
of the Brahmanas (priests) who possessed no historical sense. The 
so-called Ksatriyas’ tradition, however, is hardly an unpolluted 
source of history. The evidence of the Puranas, on the other hand, 
cannot be ruled out altogether, because despite a good deal of what 
is untrustworthy in them, they alone contain something like a 
continuous historical narrative, and it is absurd to suppose that 
the elaborate royal genealogies were all merely figments of 


imagination or a tissue of falsehood. 


R.C. Mujumdar examine this theory and says “the theory which 
pronounces the Puranas as respecting Ksatriya tradition as distinct 
from, and superior to, the Brahmana tradition contained in the 
Vedic texts, does not appear to be correct. The theory is mainly 


based on two assumptions: 


1) that the heroes of the legends and stories m the Puranas 
are Ksatriya kings who mostly do not figure in the Vedic literature, 


and 


2) the transmission of their history was entrusted to Sata of 
Ksatriya origin. There is hardly any foundation for these beliefs. 
The Suta was not a non-Brahmana but a venerable sage. As regards 
the so-called Ksatriya traditions, there have never been in India 
2. Keith, JRAS, 1914, pp-739, 1031 note 


3. F.E. Pargiter, Ancient Indian Historical Tradition, Motilal Banarasidas, Jawahar Nagar, 
Delhi-7. Fully explained in Introduction chapter. 


112 


two such water-tight compartments as the Brahmana tradition and 
the Ksatriya traditions. Even in the works distinctly assigned to 
Ksatriya tradition by Pargiter, we find the glorification of the 
Brahmanas and so-called Brahmanic literature abounding in 
Ksatriya legends. The Puranas themselves assign a comparatively 
small portion to genealogical accounts, the genuine Kstriya 
tradition according to Pargiter; their main bulk deals with Vedic 
and Brahmanic lore. Moreover, the Puranas follow the Vedic religion 


and take pride in styling themselves as the “fifth Veda.”* 


Moreover, it may be observed that there is no irreconcilable 
contradiction or conflict between the Vedic texts and the Puranas. 
The Rgveda which deals the Kuru-Pancala product is naturally 
historical; therefore the kings belonging to those clans play 
prominent roles in it, and other kings, who are mentioned in the 
Vedic texts, are not found in the Purdnic traditions. There is also 
the possibility of the same person being referred to under different 
names in the two sets of traditional accounts. Some of the kings 
mentioned in the Rgveda can be fitted in the gaps in the Puranic 
lists. The Rgveda, no doubt, offers the proper corrective to the 
Puranic lists. It is legitimate to take their testimony as valid even 
in matters on which the Rgveda is silent. The proper procedure 
for the writing of traditional history is to take into account the joint 
testimony of the Vedic and Puradnic texts wherever available, and 
to try to bring harmony into apparently conflicting texts. The 
evidence of the Puranas in these matters needs very careful 
consideration. 


4. R.C. Mujumdar, The Vedic Age, Geoge Allen and Unwin Ltd, London, 1951, p-305 


113 


A critical examination of the Puranic texts and Vedic literature 
reveals the fact that the Puranic genealogies in some cases refer 
to the same persons figuring in the Vedic literature. The Puranic 
data about some of the royal dynasties, kings, and the Brahmana 
families find confirmation in Vedic literature. There is no basis for 
the view that there are hardly any points of contact between the 
Vedic and Puranic tradition. Here, we shall briefly refer to the 
important persons who appear in both Vedic literature and 


Puranas. 


Let us take the older records preserved in the Puranas and 
the Mahabharata regarding the location and the movement of 


various dynasties. 


The Saudyumna Dynasty : 


The Mahabharata more than once locates the famous king 
of this dynasty, Yayati, on the river Sarasvati.° Yayati’s son Puru 
and his descendents are regarded by all the Puranas to have ruled 
in the same region where Yayati ruled, because it is distinctly said 
that Yayati installed Purus as his successor in the ancestral 
sovereignty.© That is to say, if Yayati ruled on the banks of 


Sarasvati, the Purus must also have ruled on the banks of the 


5. Seat Qoaaar qatar Tar Ayers Aas ASA | 
SATS FOLATE Tat Yat Tar SsgArswA || Mahabharata, VI-63-4 
TF Us Tad ya HENIT AeA | 
ale Gaya Yara AWE AE | | Mahabharata, iX-42-33 
compare with 
Var dad aad saat yfeckst firfters srreagere | 
Wayadda YaRA Yd wat Ege AIA | Rv. Vu-95-2 

6. afairer das Fe tae Yaa | Vayu Purana, 93-88 
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same river. This is again corroborated by the Mahabharata, which 
speaks of the Puru kings. Matinadra is spoken of as having held a 
sacrificial session of twelve years on the bank of Sarasvati.’ It does 
not require much imagination to realise that he must not have held 
that long sacrificial session outside his kingdom, and that his 
kingdom therefore must have been situated on the banks of the 
Sarasvati. All this is fully in accordance with the Rgveda where 
Yayati and his descendents, the Purus, are located on the banks 


of the Sarasvati.8 


The king Yayati had five sons, viz. Puru, Anu, Druhyu, Yadu, 
and Turvasu.? However, these names occur in the Rgveda as those 
of ancient tribes. 1° According to the Puranas, !} they have obtained 
territories in the neighbourhood of the ancestral kingdom. It is 
remarkable that the sons, except Turvasu, are placed in the north 
or west of the ancestral kingdom. As the ancestral kingdom was 
situated on the banks of the Sarasvati, the north-western region 
naturally covered the land of the five rivers. Thus, Anu is said to 
have got the north, Druhyu is the west, and Yadu is the South- 
West. Various facts preserved in the Rgveda, the Puranas and the 
Mahabharata, confirm the location of the Anus, Druhyus and the 
Yadus, respectively which later came to be called Punjab. 

7. Mahabharata, 1-63-26 : 1-95-26 
8. SH ad fear YR sraat sfefsadt gras! Rv. Vu-96-2 
9, alec agy gaety Wgaayy Jere | Rv. 1-108-8 
10, Haile 3a OAT: VSIA AA St YTAL! | Rv. X-53-4 
11. afafeer aes JS tated Fares | 
faut efarorqdent gay g wage | 
SfaOraay WaT Ug SAE ATaTyTAT | 
Waray gerary a aTgAt || Vayu Purana, 93-88,90 
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Thus, taking the Yadus first, the Rgveda mentions their raid 
on the river Sarayu, |? which was affluent to the Gomati, a western 
tributary of the Indus. The Mahabharata says that the Yadava 
princess Lopamudra married Agastya at a great place which is 
called ‘Agstya-tirta’ on the bank of the river Sindhu.!? These 
statements clearly imply that the Yadavas lived somewhere on the 
western confines of the land of the five rivers. As for the Druhyus, 
the fact that according to the Puranas one of them gave his name 
to the country of Gandhara,!4 makes it easy to understand that 
they ruled in the north-west part of land of the five rivers. The Anus 
are rightly placed to the north of the Paurava territory. According 
to the Rgveda, the Anus dwelt on the banks of the Parusni. The 
fact that Indra is said to have given away the possession of the 
Anu king, to the Trtsus in the battle of Parusni./° It shows that 
the Anus dwelt on the bank of the Parusni. Similarly, the king 
Srutarvan is said to have sacrificed in the fire of the Anavas and 
given gifts on the banks of Parusni.!© Turvaégu is said to have got 
the south-east part. TurvaSu and his descendants may have 
originally ruled on the banks of the river Drsadvati, which flows to 
the south-east of Sarasvati. They thus must have been close 
neighbours of the Paurava. Later they might have migrated west- 
ward. Because in many of the Rgvedic hymns, belonging to the 
period of the Trutsu kings, the TurvaSas are closely associated with 
12. 3a wT Gaynag serene wreitafas | 

3d MT Ser strat Sas Urea | storiferacaaeits | Rv. V-30-17, 18 


13. Mahabharata, Ill-130 

14. Brahma Purana, 13, 148-53 

15. Rv. VIl-18-13 

16. aaret & aT Sash eafintee | Gere aE | Rv. VII-74-6 
aeafirar werd Tawae sfegrq | Tuy areaerares wferwrafed Aes! Ry. VII-74-15 
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the Yadus, and also because during that the period the region near 
the Drsadvati was occupied by the Trtsus. 17 Thus, the Saudyumna 
dynasties ruled in the land of the Sindhu and the Sarasvati 
according to Puranic evidence, which is again in agreement with 


Vedic literature. 
The Aiksvaku Dynasty : 


It is nothing directly said in the Puranas and the epics about 
the place where the early kings of this dynasty ruled. The greatest 
conqueror among the early Aiksvaku kings was Mandhata. He is 
said to have made wide conquests. Yet he is never associated with 
any river on region to the east of Yamuna, while in the North-west 
his conquests extended as far as Gandhara.!® Indeed the fact that 
he performed the sacrifice on the bank of the Yamuna shows that 
it was the limit of his conquests. This proves that the Aiksvakus 


ruled somewhere in the country west of the Yamuna. 


The Rgveda clearly associates the Aiksvaku king Trasadasyu 
with the region to the west of Sindhu. He is said to have conferred 
gifts to the seer Sobhari on the bank of the river Suvastu.!9 The 
conquest of Gandhara by Mandhata and the granting of gifts by 
Trasadasyu on the bank of ‘Suvadstu, make it certain that the early 
Aiksvakus ruled in a territory situated on the western side of the 
Sindhu. 


17. P.L. Bhargava, India in the Vedic Age, p.157 
18. UI A aga ware ahaa | 
A UW AVSTA APMAT SAAT TAA | | Mahabharata, Il-125-25,26 
aa argiettaat wena | 
Toffra Heres Trea: Ffsae Bee | Mahabharata, Ill-126-43 
19, Hey Thagean ward TAR_aEAMT || Rv. VII-19-36 
Ba A wera: Garear sift Graft! Rv. VI-19-37 


The PramSava Dynasty : 

Nothing definite is said in the Puranas and the Mahabharata, 
about the location of this dynasty. But whatever is said about it, 
proves that it also ruled in the country watered by the Sindhu and 


its tributaries. 
The Saryati Dynasty : 


The territory headed by the kings of Saryati dynasty is 
indicated in a fairly precise manner by the Mahabharata. It is well 
known that king Saryati met the Rsi Cyavana in his own territory 
and gave his daughter in marriage to him. It is said in the 
Mahabharata that Cyavana had his hermitage on the bank of a river 
called Vadhtisara.2° According to a time-honoured local tradition, 
the river VadhUsara is identical with the modern Duhan, flowing 
near Narnaul in Haryana.*! The fact that Cyavana married the 
daughter of Saryati and his near descendant Apnavana married the 
daughter of the Sudyumna king Nahusa, 22 proves that the location 
of the Saryata kmgdom in the nighbourhood of the Sudyumna: 


kingdom. 
Agreement of Rgvedic and Puranic Genealogy : 


The important names referred to in the Purdnas are often 
found in the Rgveda and other texts of Vedic literature. It shows 
that the historical accounts of Vedic source have been further 
amplified in the Puranic texts. 

20, ATT ARM eTaT Teva cites | 
agatha waivers Uf | | Mahabharata, 1-6-8 


21. P.L. Bhargava, India in the Vedic Age, p-159 
22. Vayu Purana, 65-81; Brahma Purana, III-1-9 
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The Puranas trace all genealogies back to Vaivasvata Manu. 
Manu had ten children of whom two are particularly, important : 
the son Iksvaku and the daughter 1a.23 Iksvaku, was the eldest 
one, and hence his race became famous by his name. Thus, became 
the foremost in the SiryavamsSa or the solar race. However, Iksvaku 
can be considered as historical figure. Ila still belongs to the twilight 
zone. According to one version,2* Ila was born as aman but become 
a woman because of a curse. Il4 married Budha (mercury), son of 
Candra (moon), and got a son Partravas who thus is known to be 


of the Candravaméa or the lunar race. 


There is a clue of uncertain chronological significance. Vedic 
texts as well as the Puranas tell the story of Prthu, son of Vena? 
He is said to have persuaded the earth to yield edible plants and 
fruits. Consequently, the earth was named Prthvi after him. The 
legend obviously commemorates the transition of the Aryans from 
hunting and food gathering to food growing. It is not possible to 
date this epoch because Prthu Vainya, though mentioned in the 
Rgveda,”© is a semi-mythical figure. It is however clear from the 
Puranic references that this Prthu does not belong to any post-Manu 


Vaivasvata king list but is placed in an unspecified earlier period.?” 


Some other details are available about Manu Vaivasvata, say 


that he was the half-brother of the twins Yama and Yami. Yama is 


23. Vayu Purana, 85; Brahma Purana, Ill-60; Mahabharata, I-75, etc. 
24, oud ed Ud wed fafeat zo 

sete aaaard featad FAT | | Matsya Purana, IX-48 
25 Vayu Purana, 1-33-36; 62,103; Brahmanda Purana, I1-36, 103 etc. 


26. Yat agi deus wretwadt siigarar Aatary | Rv. VI-9-10 


27. Rajesh Kochar, Vedic People, p-39 
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the king of the deceased. He has a place in the Avesta as Yima, 
son of Vivahavant. Therein, he is said to be a founder of civilization, 
who on instructions from Ahura Mazda makes his creatures 
prosperous. However, Manu may be a mythical character, meant 
to bestow divinity on the ruling dynasties. Ambiguity about []@’s 
gender and the pretension of divine paternity of her son point 
towards the same direction.2® The Rgveda refers to Purtiravas as 


Aila, descendent of 114.29 


It is reasonable to suppose that the original historical tradition 
was purely down to earth. The integration of some historical 
dynasties into a single network under divine auspices came later, 
when these dynasties became famous. Out of the ten sons of Manu, 
only four, viz Sudyumna, Iksvaku, Praméu and Saryati, were kings 
or founders of royal dynasties. Thus, it is said that the descendents 


of Manu’s son Dhrsta occupied Bhalika (Bhalkh) and Narisyantra’s 


offsprings were the Sakas. 2° 


Geneological network in the Puranas 


Vivasvat (Sun) 


1. Manu Yama Yami 

2. Iksvaku 1) Manu Candra (moon) 
3. ee 2) Ila- married - Budha (Mercury) 
4. rene 3) Purtiravas. 

5. Anenas. 4) Ayu 

6. Prthu 5) sais 


6) Yayati 


28. Ibid. 

29. fa wat tar su angia uaAagadt Yeyarys| Rv. X-95-18 

30. Rajesh Kochar, Vedic People, (Their History and Geography), Orient Longman Ltd, 
New Delhi, 1997 p-31. 
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It is here proper to know about the origin of the various 


branches of the lunar line because of their puranic importance. 


The Sudyumnas : 


The dynasty of Sudyumnas may first be considered. His 
successor Purliravas’ was a son of Budha®! Budha was a son of 


Soma and Ila, daughter of Manu. 


The Puranas have identified Soma and Budha with the Moon 
and Mercury respectively and there by led all subsequent writers 


to dub this dynasty as the ‘lunar race’ (Candra-Vam6§a). 


Soma and Budha are mentioned in the Puranas as the son 
and grandson of the Atri Rsi.2? It is wrong to render those names 
as moon and Mercury. The Asi Budha, is well known in the Vedic 
literature. He is mentioned in the ancient Pancavinzsa Brahmana?3 
and also in the Anukramanis as the author of the Rgvedic hymn X- 


101 and part author of hymn V-1. 


The Puranas unanimously regard Purtravas as the son of the 
Atreya Rsi Budha and Il&. The Purdnic evidence is supported by 
the Vedic literature. Thus, the Rgveda?* and S atapatha 
Brahmana?> call him Aila. In the Satapatha Brahmana*© [4 is 
mentioned as a daughter of Manu. Both in the Purdnas and the 
Vedic literature even distant descendants of Purtiravas are called 
31. Vayu Purana, 85,22-23; Vishnu Purana, IV-1-16; Bhagavata Purana, IX-1-42, etc. 


32. Matsya Purana, 198, 1; Vayu Purana -90; Brahma Purana, Il1-65. etc. 
33. Paficavimsa Brahmana, XXIV-18-6 


34. sft cal Sat SH aigte aah gaat Fyre! Rv. X-95-18 
35, Hag Seas Farad Uct Way | Satapata Brahmana, XI-5-5-1 


36. Satapata Brahmana, I-8-1 (Story is mentioned) 
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Atreya. Matsya Purana?’ introducing the family of ViSvamitra, a 
descendant of Purtiravas, calls it another branch of Atri family. Puru 


another descendant of Purtravas, who is the seer of two Rgvedic 


hymns (V-16; 17) is called Atreya by the Anukramanis.38 


The Purtiravas and his descendants are regarded in the 


Vedic literature as well as in the Puranas as the lineal successor 


of Manu's son Sudyumna. Purtirravas descendants Ayu,?? 


Nahusa, 70 and Yayati*! are all mentioned in the Rgveda. Nahusa 


and Yayati can be seen as joint composers of hymn IX-101 of the 


Rgveda. In the Anukramanis, Nahusa is called Manava.*2 


Sudyumnas fourth successor Yayati had five sons named 
Yadu, Turvagu, Druhyu, Anu, and Paru.*? These five are the 
founders of the dynasties and clans named after them. Yadu’s 
descendents are known as Yadavas, with the Haihayas as a 


branch.**+ 


Yadava king SaSabindu is mentioned in the Maitrayani 
Upanisad.*° His descendant Vitahavya is mentioned in the 


Rgveda,*® the Atharvaveda*’ and Anukramanis.*8 The Satvants are 


37. Matsya Purana, 198-1 

38. Rv. V-16 and 17 

39, RA Greanfafraay Ae Wat GA SEAT | Rv. 1-53-10 
1-31-11; II-14-7, etc. 

40, BAH VaHATQATAS sat agrraagresd fagreafay | Kv. 1-31-11 

41, madd ager afeft Sar sad J sie Garg We |! Rv. X-63-1 
I-31-17 ; VII-95-2, ete. 


42. maTkadarfeateat AEN AMat ays GawTr sf | Anukramanis, IX-101 

43. Rv. I-108-8 

44. Vayu Purana, 94 ; Brahmanda Purana, IlI-69 ; 47, etc. 

45. Maitrayani Upanisad, 1-4 

46. @ Mt Ya ataeat wratfagafirofatas Yaray | Rv. VII-19-3 

47. Atharvaveda, VI-137-1, His descendants are clearly referred to as Vaitahavyas in 
V-19-1 


48. 3H waar dtareer safe! As an author of Rv. VI-15 
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mentioned in the Satapatha Brahmana,*? and a famous prince of 
this clan Babhru is mentioned in the Aitareya Brahmana”® and the 
name of his father Devavrdha suggested by his patronymic 


Daivavrdha. 


The most famous prince of this clan, Krsna, is probably 
identical with Krsna Devakiputra mentioned in the Chandogya 


Upanisad, as suggested by Dr. Raychaudhari.>! Among the 


Vaidarbhas Bhima is mentioned in the Aitareya Brahmana,>? and 


the name Vidarbha suggested by his patronymic Vaidarbha. The 
Caidyas are known even to the Rgveda which mentions a king of 


this dynasty named Kaéu.°? 


The Turvasus : 


Turvagsus race is briefly described in the Puranas.°* The 
seventh king Marutta, is said to have been childless and adopted 
Dusyanta, the Paurava. According to the Rgveda, Turvasu kings 


were ruling till the time of Sudas, and a Turvagu king was included 


among the ten kings who fought against Sudas.°° 


The Druhyus : 


Druhyus race is briefly given by the Purdnas.°© A twenty-first 
descendent of Druhyu is the king Gandhara after whom the district 


49. aArgttat axa: Geaatfafs | Satapatha Brahmana, XIUl-5-4-21 
50. Aitareya Brahmana, 35-8 
$1. aeaelt ogee Porgy Saenrgarateat |Ch&ndogya Upanisad, I-17 
Q. Dr. Raychaudari, Early History of the Vaisnava Sect, Lecture-I, Calcutta, 1920. 
92. Aitareya Brahmana, 35-8 
53. watfeaeder HY: | Rv. VIN-5-37 
54. Vayu Purana, 1-6; Brahmanda Purana, II-74,1-6; Visnu Purana, IV-16 etc. 


55. Ru. VII-18 
56. Vayu Purana, 99,11-12; Brahmanda Purana, Ill-74,11-12; Matsya Purana 48-49 etc. 
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and town are named. Gandhara’s descendents are said to have 
spread out into the mleccha (impure) countries to the north and 


settled there. 


The Anavas : 


The Anus descendents were known as the Anavas; in which 
Kekayas are included as a branch. The name of king USinara of 
this race, is suggested in the Rgveda by a mention of his wife 


398 and 


Uginarani.°’” Sivi is mentioned in the Anukramanis 
Baudhayana Srauta Sitra.°? The name of his father Uéinara is 


suggested by his patronymic Auginara. Among branches of Anavas, 


60 


the Kekayas are mentioned in the Satapatha Brahmana,~” and 


Chandogya Upanisad.®1 The Madras are mentioned in the Aitareya 
Brahmana, and an Ambastha king is mentioned in the same text.©2 


Madras and Ambasthas are branches of the Anus. 


The Pauravas : 


| From the Rgvedic as well as Puranic point of view, the most 
important dynasty is Puru's. Among Paurava kings Bharata is 
mentioned in the Rgveda.®3 The name of his father Dusyanta is 
suggested by his patronymic Dauhsynti occurring in the Satapatha 


and Aitareya Brahmanas.©* Bharata had no heir because it is said 


57. GABA MAASTES F SAGMMAWA Bs | Rv. X-59-10 

58. shasdaat forfadytrre | As an author of Rv. X-179-1 

959. Baudhayana Srauta Sitra, XX1-18 

60. aryaufeaft Sat yer: | Satapha Brahmana, X-6-1-2 

61. Chandogya Upanisad, V-11-4 

62. Aitrareya Brahmana, 39-7 

63, ated ater fear sect antares YL! Rv. VI-16-4 

64. da aa WaT Afatkst | Satapha Brahmana, XIll-5-4, 11-12 


Aitrareya Brahmana, 39-9 
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that his wives killed their sons, as he was disappointed in them. 
He, therefore, adopted a Rsi, called Vitatha, son of Brhaspati. He 


is called the family of Bharadvaja. 


An account of this adoption is supported by this Vedartha- 
Dipika which assigns five sons (i.e descendants) named Suhotra, 
Sunahotra, Nara, Garga and Rji$van to Bharadvaja.©° It says that 
they could claim optionally to be descendants of Brhaspati or of 
Bharata. Vitatha is corrupted form of Vidathin, for Rji$van. It is 
clearly shown in the Rgveda as Vaidathina.©© The Brhaddevata also 
mentions Vidathin as the name of Bharadvaja.©°” He is also probably 


called Vidatha in another hymn of the Rgveda.©® 


The fourth descendant of Vitatha is called Brhat. Brhat was 
succeeded by his son Ajamidha, who is mentioned in the Rgveda.®? 
After Ajamidha this race divided into two important branches. 


Which continued in the name of his sons Rksa and Suhotra referred 


71 


to in the Rgveda.’© Suhotra is mentioned in the Anukramanis‘~ as 


also his grandson of Ajamidha who is called Sauhotra. /2 Pariksit 


and Pratipa are mentioned in the Atharvaveda.’? Santanu is 


65. Vedartha Dipika on Rv. VI-52 

66. wa fost and Uyaragiivat aeferara celts | Rv. IV-16-13 

67. USHvV witsa Ta Yat Geerfar | 
geaduitennt fagetfa a sera || Brhaddevata, V-102 

68, Ta VAT ATSAVaeT VOT: HATA faqerey Wat || Rv. V-33-9 

69, A USAT AAATAREG ATTA eT STAT | Rv. 1V-44-6 

70. ANAT ST ae Slt ATT Yala | Rv. VII-68-15 

71. AYtas Ferrey Ugal weal | styeat | Anukramanis as author of Rv. VI-31 and 32 

72. HI HAS Tertceiae aera erivat fe f aT | Anukramanis as author of Rv. 
IV-43 and 44 

73. Atharvaveda, VIII-68-15; XX-127, 7-10 


125 


mentioned in the Rgveda.'* The last king of the Paurava race 
before the Bharata war was Dhrtardstra, son of Vicitravirya. 
Dhrtardstra is mentioned in the Kathaka Samhita,’ and the name 


of his father Vicitravirya is suggested by his patronymic Vaicitravirya. 


The Jahnavas: 


One of the important branches of the Paurava-Bharatas was 
the Jahnava dynasty of Kanyakubja. Many of the Kanyakubja kings 


are referred to in the Vedic literature. 


The name Jahnu occurs in the Aitareya Brahmana and 


Pancavimésa Brahmana.’© KuSika is mentioned in the Rgveda,’* 


Aitareya Brahmana’® and in the Anukramanis’? Gathin is also 


mentioned in the Aitareya Brahmana®° and in the Anukramanis.®! 


Vi$vamitra is ofcourse a well-known Regvedic figure. The whole of 
the third Mandala of the Rgveda is attributed to him and his sons 
and grandsons. In the Aitareya Brahmana®? he is called rajaputra 


and in the Pancavimsa Brahmana he is called a Jahnava and a 


king.89 


74, afedat qeghrteare wsiet icra GIA Ry. X-98-1 
75. Kathaka Samhita, X-6 
76, Aitareya Brahmana, 33-6 
Pancavimsa Brahmana, XXI-12 
77. WES Wa Higa SATS | Rv. II-26-1 
78. Aitareya Brahmana, 33-6 
79. Wreepiereant favarra va at gate! Anukramanis as author of Rv. M-31 
80. Aitareya Brahmana, 33-6 
81. Ait Sat Mat Sl Anukramanis as author of Rv. Ill-19 to 22 
82. Aitareya Brahmana, 33-5 
83. Paficavim$a Brahmana, XXI-12 
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The Kasyas : 

Another important branch of the Bharatas was the dynasty 
of Kaéi. Divodasa is mentioned in the Kathaka Samhita.8* His father 
Bhima is suggested by his patronymic Bhaimaseni. His son 
Pratardana is mentioned in the same Samhita,8> as well as the 
Anukramanis which call him Kaéiraja at one place and Daivodasi, 


son of Divodasa at another place.8© 


The Trtsus : 


After the king Ajamidha, the Bharatas divided into two great 
branches. In the main race the king who succeeded Ajamida was 
Rksa. According to Puranas, the another branch established a new 
kingdom by Ajamidhas son Nila.8’ The name is not given to this 
dynasty in the Puranas. However, in the Rgveda this dynasty is 


called as Trtsu dynasty.88 


Trtsu mentioned in the Rgvedic hymns.8? He is variously 
called Rksa and Prthu in the Puranas. The next king of this race, 
Bhrmya$gva is suggested by the patronymic of Mudgala who is called 
Bharmyaé$va in the Anukramanis.?° Mudgala and his wife Indrasena 


are well known in the Rgvedic hymns.?! Mudgala's son 


84. Kathaka Santhita, VI-1-8 

85. Kathaka Samhita, XXI-10 

86. IMA Taatt UIayal SHAT BTeMTGET! Anukramanis as author of Rv. X-179- 2 
o aarfy aghagta Saat: wadas | 1x-96 

87. Vayu Purana, 99, 194-210; Matsya Purana, 50, 1-16; Harivamsa Purana 32, 63-80, 
etc. 

88. Rv. VII-18;33;83 


89. Aa Tas Ta ast YS faeest YraTAT! Rv. VI-18-13 
90. Na Yacht areelgat STO STAT | Anukramanis as author of Ru. X-102 
91. Ta Ad Yaawes Nat YRes vert form! Rv. X-102-5 
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Vadhryagéva?? and grandson Divodasa?? are mentioned in the 


Rgveda Samhita. The name of Pijavana is suggested in the 
patronymic of Sudas.?* Sudds is as famous Rgvedic king. Sudas' 
grandson Somaka is also mentioned in the Rgveda,?> and Aitareya 
Brahmana.?® His fathers name Sahadeva is suggested by calling 


him Somaka S&ahadevya. 


The Paficala Dynasties : 


The word Pancdala, implies that they were an aggregate of five 
families. According to Puranas, the Trtsu king Bhrmyagva had five 
sons, they are : Mudgala, Srnjaya, Brhadisu, Yavinara, and 
Krmilaéva.?? They were called the Pancalas. But this is wrong 
interpretation of the later editors.28 The fact that the Mahabharata 
indicates that one of the Paficdla families was named Somaka.?9 It 
shows that the Pancalas could not have come into existence till 
the time of Somaka, who was descendant of Mudgala. This, 
therefore, means that the descendant of these five princes, 


sometime after the time of Somaka, formed themselves into a group 


called Pancd@las. 


The epic indicates another family constituting the Pancalas, 
that is Srnjaya family. The Srnjaya was Bhrmyaéya's second son. 


Many of his descendants such as Prastoka!99° and Sahadeva!®! 


92. UT smiderayaer Agel arat woes Feo Stas | Rv. X-69-1 
93, aPtertatard ayy featerd Mae AAT | Rv. 1-112-14 
94. Gare Gear ag fase wl Yat SAARI | Rv. 1-47-6 

95. SaTearar Seat PAE Meals | Rv. IV-15-7 

96. Aitareya Brahmana, 35-8 

97. Vayu Purana, 99-194-211; Matsya Purana, 50, 1-16 etc 

98. P.L. Bhargava, India In the Vedic Age, pp- 136-137 


99. Mahabharata, I-185,31; 193-1 Drstadyumna, the Pancala Prince is called the best 
of Somakas, So drupada is called Saumaki- Mahabharata, I-131 


100. Weitee SY WAM SE ao Hlyalee ast sard | Rv. VI-47-22 
101. Aitareya Brahmana, 35-8 


128 


are mentioned in the Vedic literature. Thus, the origin of Pancdlas, 


as given in the Puranas, finds Vedic corroboration. These Pancals 


settled in the country, called Krivi.!92 This is subsequently 


assumed the name, Pancala. 
The Trtsus and Pancilas: 


Ajamidha 
Nila 


SuSganti 


Purujanu 


| 


Trtsu 


Bhrmyagva 


Mudgala+Indrasena Srnjaya Brhadisu Yavinara 


Brahmistha Vadhryasva Prastoka 
Maudgalyas Divodasa 


Mitrayu Pijavana 


Soma Sudas 


Maitreyas Sahadeva 


Somaka Sahadeva 


Somakas Srnjayas Brhadisus Yavinaras 


Krmilaéva 


Krmilaévas 


ie Pafcalas ee 


102. fraars fa & & Ya UsaerTaHed | Satapatha Brahmana, XIII-5-4-7 
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The Aiksvakus : 


The dynasty founded by Manu’s son Iksvaku was called 


Aiksvaku dynasty. This dynasty is also called in later texts, the solar 
dynasty. Manu is well known in the Rgveda Samnhita,!°3 as son of 


Vivasvat. Iksvaku is also found in the Rgveda and the 


Atharvaveda.}94 


The twenty-first king of this race is Mandhatr, who is 
mentioned in the Rgveda, }°° the Gopatha Brahmana, 1° and in 
the Anukramanis.1°7 His father’s name Yavana$va is suggested by 
his patronymic Yauvanasva. Mandhata’s son and grand son are said 
to have been Purukutsa!® and Trasadasyu199 respectively. These 
two kings are undoubtedly identical with the same names in the 


111 


Rgveda. According to Macdonell and Keith, 110 Rapson and other 


scholars, the Rgvedic kings of these names belonged to the Piru 
family. Consequently, F.E. Pargiter attempted to prove that the 
Rgvedic kings, Purukutsa and Trasadasyu, were different from the 
Aiksvaku Purukutsa and Trasadasu of the Puranas. Against of this 
view, P.L.Bhargava, !}2 proved that the Puranic Purukutsa and 


Trasadayu are identical with the king of the same names in the 


Vedic literature. 


103, Ter Aat feraate art yrpifta: Ya! Rv. VII-52-1 

104. TeleaTHeay ad tara | Rv. X-60-4 

105, arf: af afar aerate area sarueharaay | Rv. 1-112-13 
106. Gopatha Brahmana, I-2-10 

107. Ot ¥ Gale daa: Wear | Anukramanis, as author of Ru. X-134 
108. 4B MER Wa Gage ahrgeHea ee! Rv. 1-63-7 

109. 3a St AT HOHPMAT RAAT TIT | Rv. V-33-8 


110. Macdnell and Keith, Vedic Index, Vol.I, pp-541-542 
111. Ed. Rapson, Cambridge History of India, Vol. 1, London, 1922, p-305 
112. P.L. Bhargava, India in the Vedic Age, pp- 143-144 
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Trasadasyu’s successor was Sambhtta. His son Visnuvrdha. 
One branch descended from him became a Brahmana family and 
the other branch descended from his son Anaranya continued as 


the Aiksvaku race.!19 


Anaranya is mentioned in the Maitrayanr Upanisad.!14 
Vasumanas in the Anukramanis.}15 So also, Trayaruna in the 


Rgveda, 116 HarisScandra in the Aitareya Brahmana,117 Bhagiratha 
in the Jaiminiya Upanisad Brahmana.1}8 
The PramSavas : 


This dynasty was founded by Manu’s son PraméSu. In this race 
Marutta is mentioned in the Satapatha and Aitareya Brahmanas. 119 
The name of his father Aviksita is suggested by his patronymic 


Aviksita. 
Saryati : 
The most famous of the sons of Manu is Saryati. He is 


mentioned in the Rgveda Samhita, 2° and Anukramanis. 


Thus, the genealogical account preserved in the Puranas, 
agrees with the evidence supplied by the Vedic literature. But a 
question remains that how dependable is the genealogical 


113, Kirma Purana, 1,20, 25-28; Liriga Purana, 1-65.39-43 
114. Maitrayani Upanisad, 1-4 
115. AQAA seat JET | Anukramanis, as author of Rv. X-179-3 


116. a4 fireghasnes gfadadarts sereort qonFs | Rv. V-27-3 


117. Aitareya Brahmana, 33-1 

118. Jaiminiya Upanisad Brahmana, IV-6-1,2 

119. Aeadafaaedts & Tea saifaaia sSassrarTay TT | 
Satapatha Brahmana, XIII-5-4-6 
Attareya Brahmana, 33-1 

120, afgaseorrerct | Ru. 1-84-14; VHI-6-39; 7-29; 64-11; X-65-22 etc. 
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information provided by the Puranas? There is no way of checking 
the veracity of various kings listed in their entirety. But verily, 
fragmentary historical references are preserved in the Rgveda. At 
no place does the Puranic tradition run counter to the Rgvedic 
allusions. In fact, the Puranas help to place the Rgvedic references 
in their proper contexts, because very often in the Rgveda and other 
Vedic texts patronymics are used in place of names for reason. The 
Rgveda remembers Yayati as an ancient sacrificer and refers to him 
as Nahusya (son of Nahusa). The Puranas confirm that he is indeed 
an early king and son of Nahusa. Many kings, known from the 
Puranas to be early kings, figured in the Rgveda. Like, Iksvaku, 


Purtiravas, Mandhata etc. 


Besides, some names of kings found in the Puranas, are not 
figured in Rgveda. viz. Hari$candra, Bhagiratha etc. Yet, 
Hari$§candra appears in Aitareya Brahmana and Sapkhayana 
Srautasitra, Bhagiratha in the Jaiminiya Upanisad Brahmana. The 
Puranas thus, constitute a historical data bank consistent with the 


Vedic texts. 


The Puranas do not seem to have been overwhelmed by 
citations in the Rgveda. Many celebrated kings in the Rgveda are 
not known to the Purfinas - eg.Abhyavartin Cayamana, Srutarvan 
Arksa and Svanaya Bhavya. These were probably minor chieftains 
who had the good fortune of having acquired the services of the 
seers. Remarkably, no contemporaneous hymn exists in honour 


of the most celebrated kings. 


More important than the names of the individual kings are 
the names of various clans that figure in the Rgveda. The Vedic 


texts by themselves cannot establish the inter-relationship between 
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them. For example, Vedic Index!92 can only suggest as probable 
that the Bharatas, in the times of the Brahmanas, were merging 
with the Kuru-Pancdala people or tentatively mention the possibility 
of the Union of Bharatas and Purus with the Kurus. A student of 
the Puranas would consider these conclusions as self-evident. The 
Purus, Bharatas, Kurus and the so-called Pancdalas are all related 
clans, which are known by different names at the different times 


to distinguish themselves from one another. 


Reading these historical accounts found in the Vedic texts, it 
seems that above mentioned historical accounts has been 
customary for the writers of Indian history to confine themselves, 
so far as the political history of the period is concerned, to the few 
isolated facts gleaned from the Vedic texts. Pargiter has observed 
- “Ancient Indian history has been fashioned out of compositions, 
which are purely religious and priestly, which notoriously do not 
deal with history, and which totally lack the historical sense. The 
extra-ordinary nature of such history may be perceived, if it were 
suggested that European history should be constructed merely out 
of theological literature. What would raise a smile if applied to 
Europe has been soberly accepted when applied to India.”!2? In 
response to this a convincing reply may be given in the words of 
R.C. Mujumdar - “The force of these remarks is undeniable and 
no student of Indian history should ignore the legendary element 
in the Puranas and epics. It is necessary to remember that, for 
reasons stated above, we cannot accept those traditions as genuine 
historical facts so long or so far as they are not corroborated by 
contemporary texts or other reasonable evidence. Until then we can 
treat them only a traditional history. But such traditional history 


has its value, and is in any case a necessary preliminary step for 


the discovery of genuine history.”!2$ 


121. Macdonell and Keith, Vedic Index, Vol.I], p-96. 
122. Pargiter, Ancient Indian Historical Traditions. Int¥®, 
123. R.C. Mujumdar, The Vedic Age, p-311 
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4. Royal Kings 


Divodasa : 


Divodasa is one of the earliest heroes of the Rgvedic age. The 
Rgveda states that he was a son of Vadhryaéva.' He was probably 
grand- father of king Sudas, the famous hero of the Rgvedic period, 
who fought against the DaSarajna kings. The king Sudas is clearly 
associated with the Trtsus and the Bharatas, and probably Pijavana 
was the son of Divodasa. The name of Pijavana is suggested in the 
patronymic of Sudas.? The name of Pijavana is mentioned in the 
Aitareya Brahmana? and Anukramanis* also. Thus, Divodasa was 


naturally earliest king of Bharatas. 


Divodasa's great enemy was Sambara, the Dasyu chief, holding 
the hundred forts.° The Rgveda mentions he repeatedly defeated 


his great enemy, Sambara, the chief of the Dasyus.® 


The two mantras of the Rgveda suggest that Turvasa and Yadu 
attacked Divodasa.’ The Turvasa were the allies of the Vrcivants, 
who were said to have been defeated on the bank of Hriytipiya.® 


Which is identified with Harappa by a historian viz., Wheeler.” 


saAga Eur eater AeA aTYy | 

Ol weadareaaraaa uf ar a ararfir afast awadt | Rv. VI-61-1 
2. Rv. Vil-18-22,25 

3. Aitareya Brahmana, (35-8; 39-8) VII-21 

4. Anukramanis, Rv. X-133 
5 
6 


—_— 


. owes aver get sores setts | Rv. VI-31-4 
Rv. 1-112-14; 16-18 ; 119-4; 130-7 to 10; II-19-6; Iv-26-3; 30-20; VI-26-3; 43-1; 47- 
21,22; IX-61-2. etc 
7. O araaTad Ete gayi AGA! Rv. VI-45-1 
Gee Ger searfere featerara Wray | steed Fa UPL! Rv. IX-61-2 
8. qdladt wehguiaar eq yet are frraradt eq! Rv V1-27-5 


9. Wheeler, The Dawn of Civilisation, p-249 
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On the side of Divodasa, there were chiefs like RjaSvan, Ayu, 
and Kutsa, and on that of his opponents Cumuri, Dhuni, Sambara, 
Samadibha, Pipru, Susna, Vetasu, Dasoni and Tugra. RjaSvan is 
said to have stormed the hundred towns of Vangrd!° and destroyed 
the fifty thousand followers of Pipru and Mrgaya.!! Ayu is known 
to have vanquished Veéa.!* Kutsa is stated to have shattered the 
forts of Ilibiéa!* and killed Susna, “the foe of harvest.”!4+ Divodasa 
is credited with the conquest of the hundred stone citedels of 


Sambara!5 and killed him with thousand of his followers after an 


endeavours of forty years. !® 


In the Rgveda, Divoddsa is said to have fought with the 
Paravatas and Brsayas on the bank of Sarasvati.!? The Pardvatas 
are mentioned in the Pafcavimsa Brahmana'® as in the eastern 
part, about the river Yamuna. Hillebrandt identifies them with the 
Parautai of potlemy and the Barsacutus of Arrian and locates them 
on the Haraqaiti or Arghandab in Arachosia.!9 Thus, it may well 
be that Divodasa rose in the northern region, won some success 
there, which aroused other peoples in the east, resulting in his 


encounter with them. 


10. a HOTA wie aeedirsanfatraer att | 
wa WaT ARRAY USTs TAT Fata | | Rv. 1-53-8 
“11. @ fag are qyaiagingat Sefeara weit | 
Tsagepen fr age Meaeh FT Oe BAT fa adsl! Rv. IV-16-13 
12. Fé Ae THAT SHAS Tears UEMATIAT | Rv. X-49-5 
13, ~feefafefargrer geen fe yeorrragertirs | Rv. 1-33-12 
14. Pera YAY Fr sel: vied ses Hat AAT! Rv. IV-16-12 
15. weneraaat Gest aver | featerara args | Rv. 1V-30-20 
16. eH Agaaes ASU Se Y TATA TST YK Vets | 
aa firefe yreat earat featerd faafirafa || Rv. V1-26-5 
17. Rv. VI-61-1 
18. Pancavimsa Brahmana, IX-4,11 
19. Macdonell and Keith, Vedic Index, Vol.I, p-363 
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Divodasa appears to be an energetic supporter of the fire 
ritual.2° So, Agni is once called by his name in the Rgveda.”! 
Modern scholars Hillebrandt2* and Bhandarkar? have shown that 
Divod&sa, meaning ‘the heavenly Dasa,’ was himself a Dasa cheif. 
But, Macdonell and Keith, refused this view and they opine that 


Atithigva and Divodasa were identical. 


Macdonell and Keith’s objections are as below: “From one 
passage (Rv. VI-61-1), where Divodadsa is said to have fought 
against the Panis, the Paradvatas and Brsaya, Hillebrandt has 
inferred that he was engaged in conflicts with tribes of Arachoria 
and interpreting the names as the ‘heavenly Dasa’ conjectures that 
he was himself a Dasa. This conclusion is not probable, for the 
Sarasvati on which the battle in question took place and which can 
hardly be the Haraqaiti of Arachosia, would naturally designate the 
later Sarasvati, while the Pardvatas are mentioned in the 
Pancavimsa Brahmana (IX-4-11) as in the east, about the Yamuna. 
Bergaine’s opinion that Divodasa and Atithigva were different people 
cannot be supported in view of the complete parallelism in the acts 


of the two persons.”“4 


Sudas : 


Sudas was a famous king in the Rgvedic country. In the Agveda, 


he is called Paijavana; it means that he was the son of Pijavana.?° 


20. SHOT Geer Pret Aeteys Terese BEAT AA VGA! Rv. X-61-1 


21. 0 alert aifacat aregr 7 ATA Rv. VIII-103-2 

22. Macdonell and Keith, Vedic Index, Vol.I, p-363 

23. Dr. Bhandarkar, Some aspects of Ancient Indian Culture 
24. Macdonell and Keith, Vedic Index, Vol.1, p-363-364 

25. Ru. VII-18-22, 23,25; I-47-6 etc. 
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A Rgvedic mantra speaks that Divodasa as the father of Sudas.*© 
Combining these two, Sayana states that Pijavana was another 
name of Divodasa.2’ In the Rgveda, various place the name of the 
Pijavana is suggested in the patronymic of Sudas. If Pijavana was 


father of Sudas, then Divodasa must be grand-father of Sudas. 


Sudas was the hero of the DaSarajna war. He was the king of 
the Trtsu and Bharatas. At first, the seer Visvamitra was his priest, 
who accompanied him in his raids over the Vipasa and Sutudri, 
as described in the third mandala of the Rgveda.?® But for some 
reason or other, probably on account of the superior priestly 
knowledge of Vasistha, king Sud&s appointed Vasistha in place of 
Viévamitra as his priest. The Aitareya Brahmana?? calls him a great 
king and his priest is said to be Vasistha. The same thing is attested 
by Sankhayana Srauta Sitra,°° where his generosity to his priest 
is recorded. He had a queen named Sudevi, whom he is said to 
have received through the favour of Agvins.?! He appears with 
Trasadasyu in a (VII.19) hymn without hint of rivaly ,°2 but 
elsewhere he seems to be referred to as defeated by Purukutsa, 


Trasadasy’s father.°° 


26. featard + frat geras | Rv. VIl-18-25 

27. featare gfe fisteeta ATTA | Sayana on Rv. VII-18-25 
28. See details in Dasarajna war 

29. Aitareya Brahmana, VII-34,9 

30. Sarikayana Srauta Sutra, XVI-11-14 


31. Ufa: Yara Heges eat ars J Hfafaa WA! =v. 1-112-19 
32. @ FO FTA atteet wat favarfirafatis Yaras | 

o Ube Taare: STAT GASAY YHTI| Rv. VI-19-3 
33. ae Mex WHT Farge ahwrygepana ad | 

afet aegara gar afat teraftes Gea a | Rv. 1-63-7 


om 


aaa 


tp 
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The king Sudas, won the victory in the battle-field of Dagarajna 
war. The most important event of ‘DaSarajna ‘ war is recorded in 
the Rgveda mandala II]-53 and. VIJI-18, 33, and 83. These hymns 
describes that the king Sudas Paijavana leader of the Bharatas and 
Trtsus were fought against the allied forces of the ‘ DaSarajna' kings. 
Aryan and non-Aryan tribes allied to the latter took part in the war. 
It is to be noted here that Puru, Yadu, Turvasa, Anu, Druhyu, Alina, 
Paktha, Bhalanas, Siva, Visanin, Simyu, Vaikarna etc from the 
group of DaSarajna kings. 

In the Rgveda, it is notable kings Sudas'’ won the war, one 
two battle-fields, one fought on the bank of Parusni and the other 


on the bank of Yamuna. 


Purukutsa : 


Purukutsa is a one of the leading kings in the Rgveda. He was 
mentioned several times in the Rgveda. He appears as a conqueror 
of the Dasas. One mantra of the Rgveda mentions that Indra is 


stated to have assisted Purukutsa in his wars with the Dasas. It is 
as below: 
“Favoured by your protection, Indra, we solicit new wealth; by 


this adoration men glorify you at sacrifices, for that you have 


shattered with your bolt the seven cities of Sarat, killing the 


opponents, (of sacred rites), and giving their spoils to Purukutsa.”°4 


In a hymn of the Rgveda, Indra is said to be fighting for 


Purukutsa and bringing gain to him. 


34, WAN ASAT FAT SRT Was WaT WAT Tas | 
ae age wt wredtésereits Geanrara fear! | Rv. VI-20-10 
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“Indra, weilder of the thunderbolt, fighting on behalf of 
Purukutsa, you overturned the seven cities; O king, you did cut 
off for Suddas the wealth of Amhas, as if it had been a tuft of sacred 


grass and gave it to him, who pleased you with oblations.”° 


In another hymn of the Rgveda, it is said that the A&svins to 


have guarded Purukutsa. 


“With those aids by which you enriched ‘Sucanti’ and gave him 
a handsome habitation, and rendered the scorching heat 
pleasurable to Atri, and by which you preserved Prsnigu and 


Purukutsa ; with them, Aévins come willingly hither.”2© 


These references make it clear that Purukutsa was as much 
a favourite of the gods and that in the beginning, he scored some 
significant successes in the encounters with his enemies and thus 


ranked as a great king of his time. 


The king Purukutsa’s son was Trasadasyu. In the Rgveda, he 
is accordingly called Paurakutsya?’ or Paurakutsi,?® One of the 
hymns of the Rgveda, mentions the birth of Purukutsa’s son. These 


mantras are as follows : 


“The seven Rsis were the protectors of this our (kingdom) when 
the son of Durgaha was in bond ; performing worship, they obtained 


for his queen from the favour of Indra and Varuna, a son like Indra 


the slayer of foes dwelling near the gods. 


35. Rv. VII-19-3 
36. aft: Yard erat grag ae erate | 

artis sigay Geagranrad afrey shatters Wa | Rv. I-112-7 
37. Tat AT Chepeel WreraaeMfertort TOT | 

aeg A ay yaaa ana wbtfarer Hees wed Rv. v-33-8 
38. Ru. VI-19-3 
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The wife of Purukutsa propitiated you two, Indra and Varuna, 
with oblations and prostrations, and therefore you gave her the king 


Trasadasyu, the slayer of foes, dwelling near the gods.”99 


Different conclusions have been drawn by modern scholars, 
on these mantras. According to Sayana, Purukutsa was captured 
in the battle, whereupon his wife Purukutsani secured a son to 
restore the fortunes of the Purus.*° According to Sayana, the word 
‘Daurgahe', is patronymic of Purukutsa, which means ‘descendant 
of Durgaha’,*! Sieg, offers different interpretation. According to him 
the word 'Daurgage’, which occurs in the hymn, and which in the 
ordinary view is rendered ‘descendant of Durgaha,’ an ancestor of 
Purukutsa, is the name of the horse, the hymn recording the 
success of an ASvamedha (horse sacrifice) undertaken by 
Purukutsa for his wife, as by kings in late times, to secure a son.*2 
This interpretation is supported by the version of Daurgahe, as 


given in the Sathapatha Brahmana.*? 


Purukutsa and Trasadasyu were great kings both according 
to the Vedic and the Puradnic and epic evidence. In the Rgveda, 


Purukutsa appears as a king of the Purus and a conqueror of the 


39. Rv. IV-42-8, 9 
arenes fret arava savat ahs aera | 
T ART TARGA SS A Gageadeay | | 
geaearty fe arrarergarhattsreronr Tara | 
TM Wart TARGA FAST caged | | 
40. Sayana's note on the Fourty second hymn of the fourth Mandala 


41. ane gtfeea oF Yeara |! Sayana on Rv. IV-42-8 


42. Macdonell and Keith, Vedic Index, Vol. I, p.542 


43, Tasvar yasset favatreferaeds & Yee atieviats Vest Tat 
TaeaS horsey ree Sa ST Aor TEATS She | 
Satapatha Brahmana, XII-5-4-5 
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Dasas.** At one place in the Rgveda, he is said to be a 
contemporary of king Sudas.*° But, whether he was an enemy or 
just only a contemporary of Sudas, is not clear. Because the Purus 
fought against Sudas in the DaSarajna war. If Purukutsa was a 
contemporary of Sudas and being the ruler of the Purus, naturally 


he might have fought against Sudas. 


According to Macdonell and Keith*® and other scholars, the 
Rgvedic kings of these names belonged to the Puru family. 
Consequently F.E. Pargiter attempted to prove that the Rgvedic 
kings, Purukutsa and Trasadasyu, were different from the Aiksvaku 
Purukutsa and Trasadasyu of the Puranas.*’ This is evidently false, 
because, in the Sathapatha Brahmana, Purukutsa is called an 
Aiksvaka.*® But Paurava Purukutsa and Trasadasyu are absolutely 
unknown to the whole of Indian literature. In this connection 


P.L.Bhargava*? observes as follows : 


This is what we find in one passage of the Rgveda where its 
author Vamadeva, who was a protégé of Somaka who belonged to 
the Paurava family, praises Trasadasyu,°° for having given aid to 
the Purus. In another passage a Rsi of the Bharadvaja family, a 
which ws closely connected with the Paurava family, speaks of the 


praise of Indra by the Purus and in justification of this praise, 


44. Rv. IV-20-10 

45. Rv. 1-63-7 

46. Macdonell and Keith, Vedic index, Vol. I, p-541-542 

47. Pargiter, Ancient Indian Historical Tradition, pp- 133-134 and 169-170 
48. Satapatha Brahmana, XIII-5-4-5 

49, P.L. Bhargava, India in the Vedic Age, pp-143-144 


50. Sat fe at ar aha Yat a Goseraaegray | 
Sarat eegqedivar ot ageat afireyfaqwy | Rv. 1V-38-1 
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mentions the instances of persons favoured by Indra among whom 
the first is Purukutsa followed by USanas, TurvasSa and Yadu and 
Dabhiti.°! This is in no way connects Purukutsa with the Purus. 
On the other hand, these kings are never called Pauravas to regard 
Puru in apposition with Trasadasyu in a passage which in fact 
mentions four kings Vitahavya, Sudas, Trasadasyu, and Puru,°2 it 
is absolutely unjustifiable. We can, on the same analogy and with 
for greater justification, regard the word Puru in hymn (I-63-7) to 
be in apposition with Sudas,°? for the latter was certainly a Paurava 
according to the unanimous testimony of the Purdanic literature, and 
his grand-father Divodasa appears to be actually called a Puru in 
hymn (I-130-7) of the Rgveda.** It is thus clear that there is not an 
iota of truth in the belief that the Rgveda regards Purukutsa and 
Trasadasyu as Purus. Nor does any other branch of Indian 


literature regard them as Purus. 


Nor can it be said that even if the Rgvedic Purukutsa and 
Trasadasyu were not Purus, they were different from the Puranic 
Purukutsa and Trasadasyu. A descendant of the Rgvedic 
Trasadasyu calls himself Tryaruna Trivrsna>> ‘and the Pancaviméa 
Brahmana calls him Trayaruna Traidhatva.°© A near descendant 
of the Puranic Trasadasyu is also named Trayyaruna and his father 
is called Tridhanva. It is clear that Trayyaruna Traidhanva is simply 


a variant of Tryaruna Traidhatva. Thus, it:is established beyond a 


51. Rv. IV-20-10 to 13 

52. Rv. VI-19-3 

53. Rv.1-63-7 

54. Rv. 1-130-7 


55. JqU ard quilts TEAAATAT FIST | Rv. V-27-1 


56. Pancavimsa Brahmana, XIII-3-12 
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shadow of doubt that the Puranic Purukutsa and Trsadasyu are 


identical with the kings of the same names in Vedic literature. 


The Rgveda shows that Purukutsa was not the son of 
Mandhatr for he is called Daurgaha in a hymn,°’ while his son 
Trasadasyu is called Gairiksita as well as Paurakutsya in another 
hymn.°® This clearly means that at least two generations intervened 
between Mandhatr and Purukutsa, and this is the only difference 
between the Vedic and Puranic Purukutsas. But the numerous 
synochronisms, which occur in both the Vedic and Purdnic 
literatures in connection with Purukutsa’s immediate descendants, 
show that the Puranas have omitted at least two names between 
Mandhata and Purukutsa, and these names are undoubtedly those 


of Durgaha and Giriksita. 
Trasadasyu : 


Trasadasyu also is considered as one of the great Rgvedic 
kings. The Rgveda mentions Trsadasyu as a son of Purukutsa.°? 
He was a Regvedic seer also. As stated in Rv. IV. 42, he identifies 
himself with Indra and Varuna, on the basis of his being born by 
the grace of Indra and Varuna. When Purukutsa, son of Durgaha 
was ‘in bonds,’ the seven seers were the protectors of his kingdom. 
With their help, the queen of Purukutsdni propitiated Indra and 
Varuna who were pleased to bless her with a son, Trsadasyu. The 


relevant two mantras are as under : 


57. Rv.1V-42-8 
58, area Afar ghat ead! Rv. V-33-8 
59. Rv. V-33-8; VII-19-3; VII-19-6; IV-42-8 
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“The seven Rsis were the protectors of this our kingdom when 
the son of Durgaha was in bonds; performing worship they obtained 
for his queen from the favour of Indra and Varuna, a son like Indra 


the slayer of foes, dwelling near the gods. 


The wife of Purukutsa propitiated you two, Indra and Varuna, 
with oblations and prostrations and therefore you gave her the king 


Trasadasyu, the slayer of foes, dwelling near the gods.”©° 


Saydna refers to an Itihasa (history) contained in these 
mantras. According to him®! - "Purukatsa went in the battle against 
his enemies but, he was bound and mad impresion by the enemies. 
At this time his wife called Purukutsani was very much afflicted 
and became anxious about the protection of the kingdom. At this 
time accidentally these arrived Sapta Rsis, whom she worshipped 
with due hospitality. Also she informed about the prityable 
condition of the kingdom. With pleased mind Sapta Rsis advised 
her to worship Indra-Varuna with anstinted devotion. So too, the 
queen worshipped Indra-Varuna, and by their blessings she obtain 


a son called Trasadasyu." 


In the Rgveda, Trasadasyu is called Gairiksita®? and his father 
Purukutsa was a descendant of Durgaha.®°? Therefore, this 
genealogy appears to be Durgaha > Giriksita > Purukutsa > 
Trasadasyu. Trasadasyu was the ancestor of Trksi.°* Trasadasyu’s 


60. Rv. IV-42-8, 9 
61. Generar afedt ane aerate | 
TATA FEAT WE GAT fereaar | | 
ager aaa aarey ways | 
a a Stes ga shgdsaraeot aer7 | | 
a SaaS aSa TARAS | 
Shreratan arraqrayd santas | | Saéyana 
62. Rv. V-33-8 
63. Rv. IV-42-8 
64. afaegit gro araraerd we sara Frade! Rv. VUI-22-7 
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chronological position is not clear in the Rgveda. But in one mantra 
| of the Rgveda, his father Purukutsa appears to be a contemporary 
of king Sudas.©° The Rgveda refers to a king Kurugravana, who is 
also called called Trasadasyava ‘descendant of Trasadasyu.”©® 
KuruSravana’s father was Mitratithi and son Upama$ravas. But 
relation of Mitratithi to Trksi is not clear in the Rgveda. In this 
connection Macdonell and Keith say - ‘Trasadasyu himself seems 
to have been an energetic king. His people, the Purus, were settled 
on the Sarasvati, which was no doubt, the stream in the middle 
country, that locality according well with the later union of the Purus 
with the Kuru people, who inhabited that country. This union is 
exemplified in the person of KuruSravana.”©” 


Another descendant of Trasadasyu was Tryaruna Traivrsna.%8 


According to the Pancavimsa Brahmana, he is called Trayaruna 
Traidhatva ‘descandant of Tridhatu.©? The order of these two 
predecessors of Tryaruna cannot be determined in any way from 
Vedic literature. The Puranas mention, a prince named Tridhanvan 
preceded Trayyaruna in the succession. On this confusion, 
P.L.Bhargava opines that it is clear that Trayyaruna Traidhanva is 


simply a variant of Tryaruna Traidhatva. ”° 


Trasadasyu appears in several Brahmanas as a famous 
sacrificer of the ancient time.’! According to Jaiminiya Upanisad 


Brahmana, Trasadasyu, Para Atnara, and KakSivant AuSija are 
called “ancient great kings.””2 

65. Rv. 1-63-7 

66. POAAMTATAUT Walt AAGATA | Rv. X-33-4 

67. Macdonel and Keith, Vedic Index, Vol.1, p-327 

68. AGT art agrfats USAAVAMAT FASE | Rv. V-27-1 


69. Pancavimsa Brahmana, XIII-3-12 
70. P.L. Bhargava, India in the Vedic Age, p- 144 
71. Panicavimsa Brahmana, XXV-16 


72. Ua taagqaite wt seme: aaftataraghte ya sernns stra aeagaygayarag: | 


Jaiminiya Upanisad Brahmana, II-6-11 


147 


5. Danastutis 


It is a fact that the Rgvedic hymns are generally meant for 
purpose of sacrifice. Such hymns however, contain the fact of 
eloquence of seers praising the god to induce him to grant 
favourable voice and generosity. The Rgvedic hymns inherit the 
description of some definite families who were at the spiritual 
climax of the sacrificial ceremony. Instruction of such sacrificial 
ceremonies in course of time became the source of livelihood of 
such families. In various places (II-2-9., X-64-12 etc), the 
composition of the hymns is compared to milch-cow, taking care 
of the family of the seer. At times, these seers with their sons were 
moving to many kings where they use to offer their service of 
chanting the Mantras. At the time of the sacrifice when such sages 
bring forward newest compositions and king was giving appropriate 


Daksina. 


The Daksina itself is glorified in the Rgveda, X-107. The idea 
in this hymn is that the Daksina is to be considered as a definite 
gift for the gods and as a divine sacrifice-exactly. At the same time, 
it is learnt from these hymns, as also from others wherein the 
Daksina consists of that which the poet longs for. Mostly, the poet 
expresses his expectation or his thanks only in general. At times, 
however, he makes exact sketches and clothes his thanks directly 
with regard to the offering the gift in a definite hymns or a mantra. 


Such a hymn or such a mantra has the characteristic of a Danastuti. 


The expression D&anastuti rather occurs for the first time in the 
Brhaddevata, V1-45, where, it is determined, that the concluding 
pair of verses (38,39) of the hymn VIII-15 of the Rgveda, are 


considered according to the tradition as the Danastuti of king Kasu. 
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. The constituents ‘Stu’ and 'Dana' occur side by side in the 

Rgveda.! Even there are still other technical expressions in the 
later literature which may be designated as Danastuti. However, 
every mantra in which the thank for the gift is expressed is not 
recognised in the Indian annotated literature as Danastuti. One 
employs the designation in narrow sense for an almost definite form 
of saying of thanks. The verses recognised as D&nastuti in the 


Brhaddevata and Anukramani, form hymns of D&nastutis. 


Above all, the accounts which the Anukramani gives in its 
introductory chapter is important: Ua UO q4eqdasi (II-23). The 
Danastutis are even dedicated to kings. Indian commentators 
consider as a definite characteristic, that only a royal donor should 
have such a D&nastuti and this should not find place in the interior 


of a true hymn. 


The constituents Stu and D&na is already mentioned in the 
Rgveda, V-33-6. Even there are still other technical expression in 
the later literature called Raibhis, NaraSamSis, and even at times 
Gathas. These three designations already occur together in the 


Rgveda. 2 


Raibhis : The word Raibhis derived form Rebha (bard). Therefore, 
Raibhis are verses of the bards. The three Mantras of the 
Atharvaveda XX-127-4,5,6, are called Raibhis. They form an 
introduction to the praise of Pariksita. Gatha is to be supplemented 
by Raibhis. 

1 Wa wit aaart ea ae ore we gGfawsel cA! Rv. V-33-6 


2. Yearetggadt arergret sarah | 
Gatar weftrerat mrerdfer aftepery | | Rv. X-85-6 
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Narasamsis : The word NaraSamisis consists of two elements Nara 
and Santsa and are referred in the Rgveda.* In the Nirukta, Yaska 
says - aq ANT Worearat a anrsteat Was! + A mantra in which the lords 
are praised is called NaraSamsa. The NaraSamsis are concerned 
with the living princes and with eulogy of their generosity. The 
Brhaddevata says : “the stanzas in which the deeds of kings and 
their gifts, great, small and middling, are told should be understood 
to be called ‘Laudations of Men’ (N&ar@Sanisi), as the praise of kings 
(is expressed) by them in the tenth mandala of the Rgveda.”° 
According to the Aitareya Brahmana,® Nabhanedistha- Sukta. 
(X-62) in the Rgveda is a NaraSamsa-Siikta. Even the hymns I-161 
and IV-37 are according to the Aitareya Brahmana - 34a arenes |” 
wherein, the Rbhus are said to be men (Vat fe AT AFNMs | ). Sdyana’s 
explanation of the word NaraSanisa .... TW: Wed (Heed) AS Gort 
TAIT | 8 “When in a hymn, men are praised then it is a 
NaraSamsa.” Thus, the NaraSamsis essentially designate that which 


is called as Danastuti in later times. 


Gathas : Gatha in the Rgveda usually means only ‘song’. The 
expression ‘Gath&s’ in this context is to be comprehended has even 
the same significance. In the Aitareya Brahmana, the verse 
‘srerdtadt araray’, is designated as a GWT! 2 In the Satapatha 


Brahmana, it is simply named as Gatha.!° The Atharvaveda refers 


3. Ru. lI-34-6 ; VI-24-2; Ill-16-4 
4. Yaska, Nirukta, IX-9 


5. sation ari cafaarhs tary eras crear ears | 
anTeathtie seeds Terare arias e@icaigratay WAL! | Brhaddevata, il-154. 


. Altareya Brahmana, V1-27-14 
. Aitareya Brahmana, V-13-11 
. Sayana on Ry. X-85-6 
. Attareya Brahmana, VII-21-21 
0. Satapata Brahmana, XIIl-5-4-2 
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to the Gathds to be the special Mantras of Indragatha and others. 
For eg, in the Siikta XX-128 (12 to 016) of the Atharvaveda, the 
five mantras are considered to be Indragatha, particularly, the 


Gathas treat of the Yajna. 


The Danastuti and Narasamsis are compared with the post- 
Vedic ‘PraSastis’ (song praise). The PraSastis can however be seen 
in the inscriptions. The praise of the princes, their was deeds, their 
booty and generosity are the content thereif. The Rgvedanukramani 
of Katyadyana, states in its introductory chapter : Ua! @ aeqgaas!. 
Hence, the Danastutis and NaraSamsis may be compared with the 
PraSsastis of the Gupta kings. For example, Bhitari-pillar inscription 


of Skandagupta states as follow jd 


1 Ue Tilenys YreraiaT UG Vahey TaSAAMa MATH STATA | 
2 PARA MaPraeMewy Sailers tera cateeddernst syemalreT | 


The modern Vedic scholars found that the Danstutis show their 
little or more distinct historical accounts. Winternitz writes : “In the 
Danastutis however are always mentioned the names of pious 
donors and they are concerned undoubtedly with historical results 


or with real events. There, they are also important.” !2 


Danastutis : 
Rgveda, I-100-16 and 17 

The hymn I-100 of the Rgveda, is attributed to Rjragsva, 
Ambarisa, Sahadeva, Bhayamana and Suradhas, the sons of the 


11. Raj Bali Pandey, Historical and Literary Inscriptions, Chowkhamba Sanskrit 
Series, Varanasi, 1962, p-99. 


12. Winternitz, Geschichte Der Indischen Literature, Vol. I, p-99. 
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_seer Vrsagira. These names themselves are found in the Mantras 
16 and 17. Mostly, the seer chants the hymn in which he invokes 
Indra to help his kings who are preparing probably for war. He 
praises in these two Mantras the reward that he has received. He 
conclude that victory may be attained through Indra’s help. The 


Mantras are as below:!3 


“The red and black courses, long-limbed, well-caparisoned, and 
celestial and harnessed, well-pleased, to the yoke of the chariot in 
which the showerer of benefits is conveyed, for the enrichment of 


Rjrasva and is recognized amongst human hosts. 


Indra, showerer of benefits the Vrsagiras, RjraSva and his 
companions Ambarisa, Sahadeva, Bhayamana and Suradhas, 


address to you this propitiatory praise.” 
Rv. IV-15-7 to 10 


In this hymn, seven to ten mantras speak of D&anastuti. 


Vamadeva Gautama is the seer of this hymn. The mantras are as 
follows : 14 


“When the prince, the son of Sahadeva, promised to present 


me with two horses, I withdrew not when called before him. 


13. Rv. I-100-16,17 
Cesarean Greyctarsttegan wa Tea VAT 
quad fawdt gy tat wat faa aesty fag 11161! 
Uaeae Se GET sad aratfirer safes Wor wes 
Teale: WSR Taes Geta WATS FTAs | 117 1 | 

14. Rv. IV-15-7 to 10 
SAT Shai FATE Ae: | SAH TET FACT! 71 
Sa A AHA BT HATTER | TAT FT ST Ssh 8 II 
US at saratkarn gare: areca | chatgeeg Ae! 91 
a Jat taratganr Hare Brecary | atatgs FAT 1! 101 | 
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But immediately accepted those two excellent and well-trained 


horses from the prince, the son of Sahadeva. 


Divine ASvins, may this prince, Somaka, the son of Sahadeva, 


your worshipper, enjoy long-life. 


Divine ASvins, do you, two make the prince the son of 


Sahadeva, long-lived." 
Observation : 


Danastuti mantras of this hymn are concerned with Somaka 
Sahadeva a prince. The seer explains that he has received two cloths 
as gifts from king Somaka. According to Aitareya Brahmana,}° this 
prince Somaka is one of the Sriijayas. In this hymn, the fourth mantra 
refers to Srijaya Daivavata with his sacrificial fire.1© Three 


generations of Sriijayas as: Sriijaya > Sahadeva > Somaka. 
Rv. I[V-32-19 to 24 


In this hymn, the Mantras 19 to 24 deal with the Danastuti. — 
Vamadeva Gautama is the Seer of this hymn. The mantras 17 and 
18 express the desire for a Daksina which indeed is towards Indra. 
In the Mantras 19 to 21, Indra is invoked as giver in abundance. 
The donor is not mentioned in this Da@nastuti. The seer Vamadeva 


Gautama describes the gifts as ten jars with golden things and the 
two brown mars. The Danastuti mantas run :1" 


15, Aitareya Brahmana, VI1-34 

16, oti a Ysad Get Saare altraed | Rv. Iv-15-4 

17. Rv. IV-32-19 to 24 
am a wert fecoarmetate | after aife qaer 11 1911 
agfter ft Sfe ay ar est gat ai aft ates fecafe i! 201 
after aie yee Yea Uk GIST! a aT oa Teal 211 
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“May we obtain from you, ten golden ewers, for you, slayer of 


Vrtra, are a bountiful giver. 


A bountiful giver are you, Indra: give bountifully to us; give 


not little; bring much; for verily you desire to give much. 


Verily you are renowned amongst many as a bountiful giver; 


here, slayer of Vrtra, make us sharers in wealth. 


Wise Indra, I praise your brown horses; bestower of cows you 
are not regardless of your worshippers; with those two steeds terrify 


not our cattle. 


Like two puppets on an arranged, new and slender stage, your 


two brown steeds are brilliant at sacrifices. 


You two innocuous brown steeds are sufficient at sacrifices 
for me, whether going to them in a wagon drown by oxen, or going 


without such a conveyance.” 
Rv. V-18-5 


The small hymn V-18 of five Mantras refers to Danastuti in its 
last Mantra. The former mantras form an introduction to the 
Danastuti. A seer Dvita Mrktavaha Atreya from the Atri family 


describes that he has received the gift of fifty horses. The donor is 


not mentioned here. It runs as below:!8 


Oo ay facmarn grants weit Taq | ATIat AT sty fra! 1 221 
acne fase 7a gue arth | ay AAG wires 11 231! 
ah A aaa sSTAGSaaT | TYAS || 24 11 
18. Rv. V-18-5 
oF toad agua weegia | 
waar vfs sat Geepier Haat Faas TOT 5 1 
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“Immortal Agni, bestow upon those, opulent men, who upon 
(my) praise of you, gave to me, fifty horses and brilliant, ample and 


aboundant food, supporting numerous dependents.” 


Rv. V-27 


This hymn of six Mantras may be designated as Danastuti. The 
Anukramani,!9 states that the seer of this hymn is either king 
(mentioned therein) or Atri. The seer is found to be in 
acknowledgement of the gifts from different kings on different 
occasions. First three mantras describe the gift of Tryaruna of the 
Purukutsa family on two occasions; and four to six, king 


Aévamedha. The Sikta runs as under:29 


“Agni, who are the protector of the good, most wise, powerful 
and opulent; Tryaruna, the son of Trivrsna, has become renowned, 
Vaisvanara, in that he has bestowed upon me a pair of cattle with 


a waggon, and with ten thousands of treasure. 


Agni, Vai$vanara, you are deservedly praised and exalted by 
us; bestow happiness upon Tryaruna, who gives me hundreds of 


Suvarnas, twenty cattle and a pair of burden-bearing horses. 


As Tryaruna, pleased by the eulogies of me who have many 
children asks earnestly the gifts upon me, so does Trasadasyu, 


desirous Agni, of your valued favour through your exceeding praise. 


19. Anukramanis, V-27 

20. Rv. V-27 
sree Baretta F Tat afar stge Aas 
qt sy apf: aed sara saeonPwT | 1 
at A wat a fared a mat et a ga B_T sala 
Asa USA SGA Ss Tes FTROTT WA 1 211 
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When the king ASvamedha gives to him who solicits of him as 
a benefactors, saying (bestow wealth) upon me and comes to him 
with a verse in your praise, do you, Agni, grant intelligence to the 


king who wishes to offer sacrifice to you. 


Whose hundred robust oxen yield me delight, as the triple- 


mixed Soma, the offering of ASvamedha gratifies you. 


The Brhaddevata describes in the three half verses:2! “In the 
(hymn) addressed to Agni, ‘with a wagon,’ the seer Atri himself, 
pleased with his gifts proclaimed these (kings) as royal seers, so 
say some authorities. There also appears a prayer to Agni on their 
behalf in consequence of (their request). The thousand, three 
hundred and twenty kine, (and) a golden wagon with two oxen, king 
Tryaruna gave to Atri. And ASvamedha (gave) a hundred oxen, : 


Trasadasyu much wealth.” 
Rv. V-30-12 to 15 


In this hymn, 12 to 15 mantras are evident to deal with the 
Danastutis. The seer Babhru (of the Atri family) of this hymn, sings 
the Danastuti of Rnancaya, the king of the tribe of RuSama people. 


Tara art gait wart afagre Tas Tay: 

at A fregiasnaean glagacaty sareot gonfa 131 

a a sfa varaersatar aa | cagar aft ad eeqsergarad 11 41! 

AT AT USTs MaGEIayars | SeaA ET sas AAT sa TTY SH 
21. Saunaka, Brahaddevata, V-29,30,31 

age: Ueda wastes Beat | 

aged a vat Hor grate a fag | | 

Aaof were Wear FrHUitsergurssa | 

ayaten Wet Ment waaETy aE I | 
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_In all these four mantras, the seer refers to ‘Soma-juice’ indicating 


Soma-ritual in honour of Indra, praised above. The mantras are as 


below:22 


“The RuSamas giving me four thousand cows, Agni, have done 
well, we have accepted the wealth, the donations of the leader of 


leaders Rnancaya. 


The RusSamas, Agni, have presented to me a beautiful abode, 
with thousands of cattle; the sharp libations have exhilarated Indra 


upon the breaking up of the (gloom) investing night. 


The (gloom) investing night has dispersed with the down upon 
the appearance of Rnanacaya, the king of the RuSamas; Babhru 
being summoned, going like a fleet courser, has received the four 


thousand cattle. 


We have accepted, Agni, the four thousand cattle from the 
RuSamas and the glowing, the golden jar prepared for the 


solemnity.” 


In this connection, the Brhaddevata says - “others say that 
he (Atri) addressed this hymn to the kings, for one cannot give to 
onest, and the seer received the gifts from each king. Rnancaya 


chose the seer Babhru, son of Atri, to officiate as priest at a Soma 


22. Rv. V-30-12 to 15 
Tes SAT BAY Aeprrat aearkt sacs ASAT | 
PTSATET WAT HEMT TMH FaART FOWL! | 121 | 
Qiged Wa Saad Wai Test MATa sr | 
ater sas Yara scHrapey uftrararans | 1131 
shes wat oecranr at eosTs Ta SATA 
HA FT AH WRATAM TYAS SAT | | 141! 
AGUS TAT Tyas TTT SAS | 
enffeanes vast a ariqamaedareny fags! 11511 
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a sacrifice in which a thousand sacrificial fees were bestowed. So 

he (Babhru) sacrified for him (Rnancaya). And the king of RuSamas 
gave him four thousand four hundred cows and a golden caldron. 
And he received golden caldrons for the Pravargya rites. And having 
received them, the seer as he went along, was questioned on the 
way by the middle Agni as well as by Indra; and he related all this 


with the four stanzas ‘this good; n23 


Rv. V-33-7 to 10 


In this hymn seven to ten mantras are referred to Danastuti. 
It is a D&anastuti of the seer Samvarana received gifts from patrons 
Trasadasyu, Giriksita, Vidatha Marutasva, Cyayamana, and 


Dhanvaya Laksamanya. The former mantras indicate Soma ritual 


in honour of Indra praised there. The Danastuti mantras run: 24 


“Hero, Indra, with your protection defend up, praising and 
worshipping you, and be propitiated by drinking of the well-effused 
and agreeable Soma-juice that yield (a defensive) covering in 


combat. 


23. Saunaka, Brahaddevatd, V-32 to 36 
Uae Wid a aad TANT Sia as | 
sren fe AA Se StTErTTS Ts | | 
Ss YAS SYA sarasareal OTSA | 
Wear MA aa a Asaasad | | 
aat a Verat Tat Bearer wah a 
ae cent aaah wey a ISA | | 
vaty verde: tania arsraq | 
sierjer sefrtor Feaeiarar oFe | | 
US Sat Grae ae wages aa | 

24. Rv. V-33-7 to 10 
Vat 4 Salfahina Unis Words YX ATS | 
a ware Saat arorarat fests eas Gyees ares 1711 
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May those ten bring horses, the gift tome of the pious gold- 
possessing Trasadasyu, the son of Purukutsa of the race of Giriksita, 


convey me to the sacrifice, and may I proceed quickly with the rites. 


Or, may those bay, well-actioned horses, the donation of 
Vidatha, the son of Maruta$va, (convey me); or may the thousands 
of treasure which he was bestowing upon and giving to me, entitled 
to respect, and the ornaments which he presented to decorate the 


person, contribute to the ceremony. 


Or, may the bright and active steeds bestowed upon me by 
Dhvanya, the son of Laksmana (bear me); the riches, endowed with 
greatness, that have been presented, have passed to the dwelling 


of the seer Sarnvarana, like cows to their stalls.” 
Rv. V-34-9 


The last mantra of this hymn contains an element of Danastuti. 
The seer Sarnvarana describes that who acquires the favour of Agni 
for his patron, Satri, the giver of thousand (gifts), the son of 


AgniveSa. The eighth mantra too in this Siakta is related with 


D&anastuti mantra. The last two mantras are as under:2° 


Sa St AT re GTA TAY TOT | 

aeg AT ag yaaa ara Mfrs wgfrs e311 8! 

Ja Bt AT AreaeaRs vitor: Heater ager Wat | 

Tee A Aaa eat areal age arg 1191 | 

St SAT AMT FS THVT Your aaras | 

Fal Wa TAO HAAS AT Ares TAaT sah ATI | 101 | 
25. Rv. V-34-9 

Tees THT wears seat Haas | 

TET Bes aes Coes aera 11 91 | 
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“When Indra, the possessor of opulence, discriminates 
between two men, both wealthy, and exerting themselves (against 
each other) for the sake of valuable cattle; he takes one of them 
as his associate, causing (his adversaries) to tremble, and the 
agitator (of clouds), together with the Maruts, bestows upon him 


herds of cattle.” 


“I Arya, Agni, praise (king) Satri, the son of AgnivesSa the 
bestower of thousands, a type for comparison; may the collected 
waters yield him aboundance; may wealth, strength and glory be 


upon him.” 
Rv. V-36-6 


This also is a small D&nastuti. The mantras of this hymn are 
in praise of Indra. The seer PrabhUvasu praises the gifts of two 
red horses and other three hundred cattle by the young king 


Srutaratha. 


“Maruts, may all men bow in obedience to that youthful 
Srutaratha, the possessor of abundance, who has bestowed upon 


us to bay steeds accompanied by three hundred cattle.”2© 


Ry. V-52-17 


The last mantra in this hymn consisting of seventeen mantras, 
called Danastuti. The seer Syavaéva informs that he has obtained 


a cow and horse as gifts on the river Yamuna. The former two 


26. at Uedt arial arfttartarfins ores waATaRSE | 
Oat aad fired Tad ata ASAT FaTAT | 161! Rv. V-36-6 
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mantras are closely related with the Danastuti.2” The Maruts 
themselves appear here as donor to give over the gifts. This mantra 


describes as below: 


“May the seven times seven all-potent Maruts, aggregated as 
a single troop, bestow upon me hundreds of cattle; may I possess 


wealth of cows, renowned upon the banks of the Yamuna may I 


possess wealth of horses.”28 


Rv. V-61-5 to 10 


According to Brhaddevata, the entire hymn (V-61) is 
considered to be ‘Itihasa Sikta’.29 In this hymn of nineteen mantras, 
fifth to tenth mantras refer to Danastuti. The seer Syavasva, in 
praising Maruts, is referred to a gift of a herd of horses and cattle 
_and hundred sheep etc. He received the gifts from the king Taranta. 


Also king Purumilha’s gift is referred to in the nineth mantra. The 
Danastuti mantras are as follows;2° 


“She Saégiyasi, who has thrown her arm round the hero 
Taranta, who was eulogized by Syavaéva, has given me cattle 


comprising horses, and cows, and hundreds o: sheep. 


27. Ru. V-52-15,16 
IL Wart Wat tat Stear T AAT | 
SMT Gear feratagea rests | 115 1 
TAA qeay at atad Yea: OFT ahat TAT | 
aren Traits |g fereraas1 1 16 11 
28. Rv. V-52-17 
ea A Aa Wiles WHAT WaT aye 
apTaraes sagas wet Bt Fy way styet AT 1711 


29. Story mentioned. 

30. Rv. V-61-5 to 10 
PATA UAT Tet aT | 
Marware a aatrararged 11511 
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Saégiyasi, though a female, is more excellent than a man who 


reverences not the gods, nor bestows wealth. 


For she discerns one who suffers pain, one who is in want, or 


one desirous of any thing, and directs her mind towards the gods. 


And eulogizing him, I proclaim that the man, her other half is 
as it were, uncommanded, for he is ever the same in munificent 


donations. 


Yong and affable, she has explained to me, Syavasva, the road 
and two ruddy horses have borne me to the valiant and renowned 


Purumilha. 


Who the son of Vaidadagva, has given me a hundred of cattle, 


and like Taranta, many precious gifts.” 
Rv. VI-45-31 to 33 


The last three mantras of this hymn consisting of thirty-three 
mantras describe Danastuti. The seer Samyu Barhaspatya, the son 
of Brhaspati praises Brbu who gave one thousand cows as a gift. 


The former mantras praise in honour of Indra. The mantras are as 


follows:?1! 


3d aT Gt Vrgttaat Gar wats aerat | srgaarexreras | | 6 || 
fa ar arate ght fer Gerd far art | Qaat aS Aa 1 71 | 
Sa BT AA sregas Gut sfa ga afore) | axea seas! | 81 
3a Asagatatarga she Yara TAP | 
fa tfear gerieera aaghaore defers i911 
a ® aati wed aqefertar eet aaa HEAT! | 1011 
31. Rv. VI-45-31 to 33 
ate gg: wofat affs gerard | 
THs HA TA MTT! 311 
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“Brbu presided over the high places of the Panis, like the 


elevated bank of the Ganga 


Of when, prompt as the wind, the liberal donation of thousands 


(of cattle) has been quickly given to me soliciting a gift. 


Whom, therefore, we all, who are the professor and bestowers 
of praise ever commend, as the pious Brbu, the donor of thousands 


(of cattle) the receiver of thousands (of laudations).” 


Observation: 


Brbu is described as a most generous giver (sahasra-datama) 
and as at the head of the Panis. According to the Sarkhayana 
Srauta Satra,>? seer Bharadvaja received gifts from Brbu Taksan. 
The Anukramani and Sarkhayana Srauta Sitra says, he is a 
Taksan (carpenter).°° But considering the fact that Taksan is not 
found as an epithet of Brbu in the Rgveda. Manusmrti3* says that 
he gives many cows to Bharadvaja who suffered hunger in a 
desolate forest. SadguruSisya informs in his commentary on 
Anukramani that Brbu Taksan was a devotee of Indra and a relative 
of Samyu. Modern scholar opine: Apparently Brbu was a Pani, 


though the words of the Rgveda might be taken to mean that he 


wet araiita sagan ula: Gearoi | 
Wat aaa Wed || 321 
weg At fase art on wer Toa areas | 
gg Weaaas Git weaaasy | | 331 
32. Sarikhayana Sruta Siftra, XVI-11-11 
33. Anukramanis, VI-45 
34. Manusmyti, X-107 


WER Fade Tat fart at | 
aaltts wise Geeta Heraars | | 
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_ was one who had overthrown them entirely. Griffith holds that Pani 
must here certainly mean a merchant in a good sense, Brbu being 


them a merchant prince.?> 


Rv. VI-47-22 to 25 

Garga Bharadvaja is the seer of this hymn. Different kings and 
priests have been referred to in this hymn. The twenty-second to 
twenty-fifth mantras of this hymn consist of thirty-one Mantras 
Danastuti.3© 

“Prastoka has given to your worshipper, Indra, ten purses of 
gold, and ten horses, and we have accepted this treasure from 


Divodasa, the spoil won by Atithigva from Sambara. 
I have received ten horses, ten purses, clothes and ample 
food, and ten lumps of gold from Divodasa. 


ASvatha has given to Payu ten chariots with their horses, and 


a hundred cows to the priests. 

The son of Srnjaya has reverenced the Bharadvaja who have 
accepted such great wealth for the good of all men. ” 
Observation : 


Here, three kings are mentioned. They are: Prastoka, 


Divodasa, AS’vatha. The connection of the Danastuti with the latter 


35. Griffith, Vedic index, Vol-I, p.471 
36. Rv. VI-47-22 to 25 


Weta Sy WAT SE So Algae aha sard | 
featerarefatarara tas Wat Ty WTAE | 22 1 | 
SRST HYPE FETT ATTA | 


aunt fawaftvereaterareanhresy | | 231 
SM WATATSAA Yet WM Bera swas | Saeaee UT sera! | 241 | 


nfs wet fasaared cararargnrcatsdal sagas | 251 
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_ mantras is clearly indicated here. The principal event, about which 
it is alluded to here is the war of king Divodasa with the robber 
Varcin and Sambara. The twentieth mantas expressly describes the 
different position of the seer whose cows are robbed. The twenty- 


first mantra presents another imagery. 


Here Prastoka also is a generous donor. According to the 
Sankhayana Srauta Satra,?” Bharadvaja obtained gifts from 


Prastoka Srnjaya. He is descendant of Srnjayas. 


The Asvatha is celebrated in this Danastuti as having given 
gifts to Payu. He is identified with Divoddsa by Griffith, 3° but it is 


impossible to be certain of this identification. 
Rv. VI-63-9 and 10 


The nineth and tenth mantras of this hymn describe Danastuti. 
The Aévins are invoked here. Here, seer Bharadvaja refers to all 
the gifts which he has received from different kings Puraya, Sumilha, 
Peruka, Sanda and Purupanthan. The D&nastuti mantras are as 


below;?? 


“May the two straight-going, light-moving, (mares) of Puraya 
be mine; may the hundred cows belonging to Sumilha, may Sanda 
bestow upon me ten handsome golden chariots, and obedient, 


valiant, and well-favoured (dependants) 


37. Sarikhayana Sruta Sutra,XVI-11 
38. Griffith, Vedic Index, Vol. 
39. Rv. VI-63-9 
3d A eet Ga weal Bras Yd eek ot uaa 
west aheattrs ese aga aera ATI! 9 


165 


May Purupantha, Nasatyas, grant to him who praises you, 
hundreds and thousands of hoses; may he give them, heroes, to 


Bharadvaja; achievers of great deeds, may the Raksasas be slain.” 


Rv. VII-18-21 to 25 


The eighteenth hymn of the seventh Mandala gives a vivid 
description of the Dasarajna war. Sudasa king of the Bharatas won 
victory over ten kings, with the help of Indra. Here, Vasistha praises 
the donations received by him from king Sudas after successful 
completion of the Yajna. The twenty-first to twenty-fifth mantras of 
this hymn consisting of twenty-five mantras describe Danastuti. The 


Danastuti mantras are already described.4° 


Rv VIII-1-30 to 33 


In this hymn the mantras from thirty to thirty-three deal with 
the Danastuti. This hymn is uttered by different seers. viz. Pragatha, 
Medhyatithi, Playogi Asanga, Sagvati. This hymn dedicates to Indra. 
According to Brhaddevata,*'his own gift to a seer is paised by king 


Asanga. The respective mantras are as under : 


“Praise (me) praise (me), Medhyatithi, for amongst the wealthy 
we are the most hberal donors of wealth to you; praise (me) as one 
who out-strips a horse in speed, follows the right path, and bears 


the best earns; 


When with faith I harness the docile horses in the chariot, 
(praise me) for the descendant of Yadu, possessed of cattle, know 


how to distribute desirable riches. 


40. Ru. VII-18-21 to 25 
41. Brhaddevata, VI-41 


fort wd Gata TH sas Saarshe | 
ST ST Wear Hgl Agha aR | | 
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(Praise me, saying), “He who has presented riches to me with 
a golden purse; may this rattling chariot of Asanga carry of all the 


treasures (of enemy). 


(So praise me, saying) “Asanga, the son of Playoga, has given 
more than others, Agni by tens of thousands; ten times (number 
of) vigorous and brilliant oxen (given by him) to me, issue forth like 


the reeds of the lake.?*2 
Observation : 


The Anukramani poses a doubt whether those mantras as 
Danastuti or not. In this connection a narration is referred to in the 
Anukramani. “Asanga was the son of Playoga, who having become 
a woman afterwards became a man. After he had giving gift to 
Medhyatithi he praised himself with last four mantras beginning 
with word ‘Stuhi’."*% His father was Playoga. His wife Saévati. 
Svanadratha is considered as the son of Asanga. But Macdonell 
and Keith says ‘misunderstanding of Danastuti gives him a son 
Svanadratha, really a mere epithet, and makes him a descendant 
Yadu'.44 


42. Rv. VIII-1-30 to 33 
fe weet aor a afeerat vary 
PreQatsas woelt asa Aer Aearfrs 11 301 | 
HM AVA ATA: AGATE TH GEA | 
St ATEN agate a sitet Ares TYsl1 311! 
a eal Hal ae Be aT ewan | 
Ws fsarreang aera taraa | 321! 
Be TAs SAAT art auf UAE | 
AMNAM BT Ae Vea Tage wat Feast! | 3311 
43. warifigaragt a: ait spar garayq o Aeanfaad ot car wale Wella aaghrarahs 
gestalt Anukramani, 
44. Macdonell and Keith, Vedic Index, Vol.1, p.70 
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_ Rv. VIHI-2-41 and 42 


Last two mantras in this hymn refer to Danastuti. Here, the 
seer Medhyatithi praises the gift of Vibhindhu, king of Kasi. The 


Danastuti mantras are as below:*° 


“Liberal Vibhindu, you have given to me four times ten 


thousand, and afterwards eight thousand. 


I glorify those two (heaven and earth), the augumenters of 
water, the originators (of beings), the benefactors of the worshipper, 


on account of their generation (of the wealth so given to me).” 


Rv. VIII-3-21 to 24 


The hymn is in the hounour of Indra. Medhyatithi is the seer 
of it. The last four mantras of the hymn contain Danastuti of king 


Pakasthaman, the son of Kuruydna. The gifts are mentioned as 


below:76 


“Such wealth as Indra and the Maruts have bestowed upon 
me, such has Pakasthaman, the son of Kuraydna, bestowed, of itself 


the most magnificient of all, like quick-moving (sun) in the sky. 


Pakasthaman has given me a tawny robust beast of burden, 


the means of acquiring riches. 


45. Rv VIUI-2-41 and 42 
forar fafirat art arariga wad | otst oe AeaT! | 411 
Se Y A Vatqen Art Wey Tea | Aaa ATA | 42.1 
46. Rv. VIII-3-21 to 24 
aA gist weer creas ares | fasaet sar wirgate fee weary | 211 
fed F oreRaTaT Yat Hay stare wat fersteyyq | | 221 | 
ae aed ae wie gt cea Teas! Stet gat A GAT! ! 231! 
aren fagergate sister srassrty | 
qtathe Veter cra Uist apa AA | | 24 | 
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Whose burden to other bearers (of loads) would he required 


to convey, such as were the steeds that bore Bhujyu home. 


His father’s own son, the giver of dwellings, the sustainer of 
strength like (invigorating) unguents, I celebrate Pakasthaman, the 
destroyer (of foes), the despoiler (of enemies), the donor of the tawny 


(horse).” 
Rv. VIII-4-19 to 21 


The praise made by the seer Devatithi from the Kanva family 
forms this hymn. He praises in the hymn the gods Indra and PUsan. 
The last three mantras refer to the gifts of the king Kuranga at the 
‘Dvisfi-Yajna.’ Kuranga may be said to have belonged to the TurvaSa- 
family, since in these mantras clearly mention Turvagas. The 


D&nastuti mantras are as follows:*” 


“We acknowledge the substantial wealth (of the gift) of hundred 
horses, the donation made to us amongst men at the holy 


solemnities of the illustrious and auspicious king Kuranga. 


I, the seer (Devatithi) have received subsequently the complete 
donation; the sixty thousand herds of pure cattle merited by the 
devotions of the pious son of Kanva, and by the illustrious 


Priyamedhas. 


On the acceptance of this donation to me, the very trees have 


exclaimed; (see these seers) have acquired excellent cows, excellent 


horses.” 


47. Rv. VUl-4-19 to 21 
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Rv. VITI-5-37 to 39 
In this hymn, seer Brahmatithi of Kanva family praises to 
Agvins. According to the Brhaddevatd, it is a Danastuti of King 


Kagu.*® The concluding three mantras refer to D&nastutis.*? 


“Become apprised, ASvins, of my recent gifts, how that the 
Kagu, the son of Cedi, has presented me with a hundred camels 


and ten thousand cows. 


The son of Cedi, who has given me for servants ten kings, 
bright as gold, for all men are beneath his feet; all those around 


him wear cuirasses of leather. 


No one proceeds by that path which the Cedis follow, no other 
pious man as a mere liberal benefactor conters (favour on those 


who praise-him).” 
Observation : 


The seer BrahmAtithi received the gifts from the Cedi people 
and their king KaSu. In this hymn, he is mentioned with the 


patronymic Caidya or descendant of Cedi. 


48. Brhaddevata, VI-45 
aifeanisat gat cations aa | 
seetat Gaya HeMatregias Bay | | 
49, Ru. VII-5-37 to 39 
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Rv. VIII-6-46 to 48 


In this hymn, seer Vatsa Kanva, praising Indra and last three 


mantras refer to Danastutis.°° 


“I have accepted from Tirindira, the son of Pargu, hundreds 


and thousands of the treasures of men. 


(These princes) have given to the Chauter, Pajra three hundred 


horses, ten thousand cattle. 


The exalted (prince) has been raised by fame to haven, for he 


has given camels laiden with four (loads of gold) and Yadava 
people.” 
Observation : 


In the ninth mantra of this hymn, the seer says - “o Indra ! 
may we obtain the riches consisting of cows and horses.”°! The 
seer, Vatsa Kanva received the gifts from ParaSu and Tirindra. They 
were associated with the Yadus. In the Sarikhayana Srauta Sutra?” 
this statement is represented by a tale that the Kanva Vatsa 
obtained a gift from Tirindra Parasavya. Here, Tirindra and Paragu 


treated as identical. 


The opinions of modern scholars in this connection are: 
“Lundwig sees in the Rgvedic passage a proof that the Yadus had 


gained a victory over Tirindira, and gave a part of the booty to the 


50. Ru. VIII-6-46 to 48 
ware fatret wee oetar ae | weife aEMrs 11 461! 
attr waradat Bear ser AAT | F_UN ATT 47 11 
sarge get feaqEaggat aed. | Aaa Atel SAA! 4811 


51. Rv. VIN-6-9 
0 ars agit ee aeaTAaryaA | 


92, Sarikhayana Srautasiitra, XVI-11-20 
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singers; but there is no proof whatever of the correctness of this 
interpretation, which Zimmer shows to be most unlikely. Yadu 
princes must be meant by Tirindira and Paragu, though Weber 


thinks that the singers were Yadus, not the princes.”>? 


Rv. VIII-19-36 and 37 


In this hymn, seer Sobhari praises to Agni and Adityas. Here, 


last two mantras refer to Danastuti.°* 


“The magnificient lord, the protector of the virtuous, 
Trasadasyu, the son of Purukutsa, has given me five hundred 


brides. 


The affluent Syava, the lord of the cows, has given to me upon 
the banks of the Suvastu a present of three times seventy three 


(cows).” 
Observation : 


The seer Sobhari is praising the gift from Trasadasyu the son 
of Purukutsa, one of the famous kings in the Rgveda. The donor 
Trasadasyu is already mentioned in the thirty-second mantra of this 
hymn.°> The last mantra refers to the gift from Syava belonging to 


the area covered by bank of the river Suvastu. 


53. Macdoness and Keith, Vedic Index, Vol.I, p.310 
54. Rv. VIII-19 - 36 to 37 
srary tegen: wearer Taegan | fest ards wafers! 361 
3a A vfratdirents: garean afer graf - 
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55 Rv. VIII-19-32 
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Rv. VIII-21-17 and 18 


The seer of this hymn is Sobhari Kanva. This hymn dedicates 


to Indra. The last two mantras of this hymn refer to Danastuti,°© 


“Is it Indra who has given to the donor of the oblation so much 
affluence ? Is it the auspicious Sarasvati who has given the 


treasure? or Citra, is it you. 


Verily the king Citra, giving his thousands and ten of 
thousands, has overspread with his bounty those other petty 
princes, who rule along the Sarasvati, as Parjanya (overspreads the 


earth) with rain.” 
Observation : 


These mantras describe the gift from the prince Citra, who 
lived on the banks of the river Sarasvati.°” There is an allusion to 
king Citra, mentioned in the first mantra of this hymn. The legend 
in the Brhaddevata”® attributes this panegyric to Sobhari and 


describes Citra as king of the rats. 


56. Rv. VIII-21-17-18 
Sat at aeatest aad ar germ afady | a ot fax args! 1711 
Far Se UsteHT Se Teh AAA | 
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57. Sayanaon Rv. VIII-21-17 
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58. Brhaddevata, VII-60 
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Rv. VITI-24-28 to 30 


Here, seer ViSvamana Vaiyasva praises Indra. The last three 


mantras in this hymn contain Danastutis.°? 


“As you, Varu, have distributed vast wealth to those who have 
solicited (riches) on behalf of Susaman, so do you now distribute 
to the descendants of Vyasva; and so too you, auspicious food- 


bestowing Usas. 


May the gifts of a human price, when offering the Soma libation 
extend to the Vyasva and substantial wealth by hundreds and 


thousand. 


If anybody asks of you, (Usas), when anywhere present, where 
the sacrificer Varu dwells, reply the powerful prince, the refuge of 


all, abides on the banks of the Gomati river.” 


Observation : 


The king Varo Susoman is the donor of seer Vi$Svamana 
Vaiyasva. In the twenty-ninth mantras of this hymn, another name 
Narya is mentioned. Sayana takes this word to mean ‘leader’ and 


opines, that it may be possible that Narya would be identical with 


the same Varo-Susoman.©9 


Ry. VIII-25-22- to 24 


The seer ViSvamana VaiyaSva praises Mitra-Varuna in this 
hymn. The three mantras here present Danastuti.©} 
59. Rv. VIII-24-28 to30 
BMT ae ITE rsz strearet WAT | asa Bat aTstlats 11 281 | 
or ade afar asat Ug aaa | TAL A Wes Vdaweaad |! 291! 
Tea FRSA: HEM Heath | Wt srafseat aett adie fasts || 301! 
60. Sdyanaon Rv. VII-24-29 - 
61. Rv. VIII-25-22 to 24 
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“We have received from the son of Susaman, the descendant 
of Uksan, the overcomer of foes, a well going chariot of silver, yoked 


with a pair of horses. 


Among bay horses these two are pre-eminently the destroyers 


of foes, and of those eager in combat; the strong bearers men. 


Through this new praise of Mitra and Varuna, I have obtained 
at the same moment of the mighty price, two fast-going sagacious, 


steeds, with whip and reins. ” 
Observation : 


This Danastuti describes that seer Visvamana received the gifts 
from Uksanyayana, Harayana, and Susaman. Uksanyayana and 
Harayana, who are referred to as patrons by the side of Susoman 
are different persons. Ludwig thinks that all three are identical.©? 
Sayana says: “An ancestor of Varu is called Uksan whose 
descendent is Uksanyayana. Sayana even takes Harayana as an 


adjetive of Susaman.”©9 


Rv. VITI-46-21 to 24 


The hymn praises Indra and Vayu by the seer Vasa ASvya. 
Here, many mantras are devoted to the Danastuti. The Brhaddevata 


and Anukramani mention that the mantras twenty-first to 


aA syerrat etter Frater | sat J PMA Farear! | 231 

wanty aerecad fas afese adit | vet array Paar || 241 | 
62. Macdonell and Keith, Vedic Index, Vol.II, p.460 
63. Sayanaon Av. VOI-25-22 
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twenty-fourth represent Danastuti.°+ The Danastuti mantras are as 


below :65 


“Let him draw near, who though not a god, would receive this 
complete living gift - since VaSa, the son of Ava, receives it at the 


drawn of this morning at the hands of PrthuSravas, the son of 
Kanita. 

I have received sixty thousand horses, and tens of thousands; 
a score of hundreds of camels, - a thousand brown mores, - and 


ten times ten thousand cows with three red paths. 


Ten brown horses bear along the wheel of my chariot, of 


mature igour, of complete power, and the trampling down obstacles. 


These are the gifts of the wealthy PrthuSravas the son of 
Kanita; he bestowing a golden chariot, has proved himself most 


liberal and wise, he has won most abundant fame.” 


Observation: 


Here, the king PrthuSravas, the son of Kanita is said to have 
given the fanciful gifts. The seer of this hymn, VaSa the son of Agva 
is mentioned in the twenty first mantra, as receiver of gifts. In this 
connection Sarikhayana Srauta Sutra refers to the episode.©© 


64. Brhaddevata, V179,80 
65. Rv. VIII-46-21 to 24 
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In the thirty-second mantra, king Dasa Balbutha and Taruksa 
are described as a donors of a gift of hundred. They are Dasa kings. 
“Roth was inclined to amend the text so as to say that the singer 
received a hundred Dasas from Balbutha. Zimmer’s suggestion that 
he may have been the son of an aborigin mother, or perhaps an 
aboriginal himself. If this was the case, it would be a clear piece of 
evidence for the establishment of friendly relations between the 
Aryans and the Dasas.”©7 It may be possible that many Arya kings 


and the Dasas were the associates of the king of PrthuSravas. 


Rv. VITI-55 and 56 


In the Kanva Mandala, there are two hymns called Valakhilya 
Siiktas belonging to two different seers viz. Kr$a and Prasadra of 


the Kanva family. These two hymns are identified as Danastuties.©8 


“We know the works of Indra as various; he is a bull unto the 


Dasyus, his wealth is coming to us. 


As the stars shining in the sky so hundreds of bulls are looking 


beautiful thus beautifying the heaven with their grandeour. 


Praskanva gave me one hundred sticks, one hundred dogs, 


hides, fodder and four hundred cows. 


Sons of Kanvas, traversing the sky like birds, you are mightily 
wandering like horses.” 


67. Macdonell and Keith, Vedic Index, Vol.II, p.64 
68. Rv. VITI-55 and 56 
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Let the seven yolk team be praised. The young lives are of 
mighty strength. The deep ground makes go gallopping baffling the 
idle fellow. 

Rv. VITI-56 

“You are a bull to the Dasyus, your inexhaustible wealth has 
been perceived. Your forces spread to the heaven. 

You are a bull to the Dasyus, give me ten thousand from your 
permanent wealth. 

Give me one hundred asses, one hundred worthy sheep and 
one hundred slaves. 

To the Putakrata has been brought mare, well-crested one 
unlike any in the herd. 

Agni who has appeared, is wise and has beautiful chariot and 
carries sacrifices. He is moving with white and brilliant rays, he is 


looking irate; he appears in the heaven like Stirya.” 


Observation : 


According to the Brhaddevata and Anukramani,©? these two 
hymns consider the Danastuti of Praskanva. Here, king Dasyavevrka 
is praised. He was son of Pitakratu and his wife Putakrata. In one 
hymn he is called a Rsi. But in two hymns above, he is clearly 
said as prince victorious over the Dasyus, and a generous patron 


Rv. VIH-56 

ofa o aerdgen wet aregedgar | att yferar gras 1 11 
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of the singer. The name of the Dasyavevrka (wolf to the dasyu) would 


indicate that it was a memorable victory over the Dasyus. 


Rv. VIII-68-14 to 19 


This hymn is in praise of the god Indra. Priyamedha Angirasa 
is the seer of this hymn. According to Brhaddevata, only fifteen to 
nineteen mantras relate to Danastuti, but fourteenth mantra praises 
the seasons (rtu). The Anukramani does not mention about the rtus 
in this mantra, but includes this in the Danastutis. The D&nastutis 


are as under: /° 


“Six princes come to me in pairs, hearing pleasant gifts, in 
p 


the exhilaration of the Soma. 


I receive two straight going steeds from Indrota, two bay from 


the son of Rksa, two roan from the son of ASvamedha. 


I receive two steeds with excellent chariot from the son of 
Atithigva,’two with excellent reins from the son of Rksa, two with 


excellent ornaments from the son of ASvamedha. 


I have received together with my other gifts six horses with 


their mores from the pious Indrota, the son of Atithigva. 


Among these straight-going steeds are numbered a mature 


roan more with excellent reins and whip. 


70. Rv. VII-68-14 to 19 
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O princes, givers of food, even the lover of calumny has thrown 


no censure on you.” 
Observation : 


Priyamedha of the Angirasa family is said to have received gifts 
from king Rksa and his son ASvamedha, and as also from king 
Atithigva and his son Indrota. We have not much information about 


these patrons in the Rgveda. 


Rv. VIIT-70-13 to 15 


This hymn is in praise of Indra by Puruhanma of Angirasa 
family. Here, it is said, Sara the son of Stradeva gave as a gift of 
only a calf to the ‘three seers’ This D&nastuti ironically mentioned 


in the Rgveda is as below:”! 


“He who directs towards the worshipper his well-yoked 
prancing steeds,-he (Indra), the swift bearer of blessing, (produces) 
rain, - hé, who being comparable only to himself is delivered from 


all his enemies. 


Sakra verily overpowers; Indra, over powers all his enemies; 
he worthy of love, abiding beyond, cleaves the cloud smitted by 


his thunder-voice. 


Indra, like a young boy, has mounted his splendid chariot; 
he makes ready for his father and mother the great deer-like many 


functioned cloud.” 


71. Rv. VIII-70-13 to 15 
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Rv. VITI-74-13 to 15 


This hymn is in praise of Agni. Gopavana is seer of this hymn. 
The Anukramani takes these mantras as Danastutis, but the 
Brhaddevata 72 considers only thriteen and fourteen mantras as 


Danastutis. Those mantras are as below:’° 


“Summoned before, Srutarvan, the son of Rksa, the number 
of the pride of his enemies, I stroke with my hand the heads of the 
four horses which he has given to me, as men stroke the long wool 


of rams. 


Four swift horses of that most mighty king, yoked to a 
splendid car, bear me forth to seize the substance of my enemies, 


as ships bore home the son of Tugra. 


Verily I address you, O great river Parusni, ; O waters, there 
is no mortal who gives horses more liberally than this most mighty 


monarch.” 


Observation : 


In this hymn, king Srutarvan is referred to in the fourth 
mantra. Gopavana of the Atri family is referred to as receiver of a 
gift from king Srutarvan, the son of Rksa. He lived on the banks 


of Parusni. He is concerned with his war over Mrgya. 


72. Brhaddevatd, VI-95 
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Rv. X-33-4 and 5 


This hymn uttered by seer KavaSa. The fourth and fifth mantras 
contain a Danastuti of KuruSravana, who is said to be giving gifts 


in thousands. He is son of UpamaSravas, and his father Mitratithi. “4 


He is alluded to as dead in this hymn. In another hymn he is 
mentioned as still alive. His name connects on the one hand with 


the Kurus, and on the other with Trasadasyu and the Purus. 


“I, the Rsi, solicit wealth of the munificient prince KuruSravana, 


the son of Trasadasyu, for the priests. 


Whose three horses bear me pleasantly in the chariot; I praise 


him at the ceremony in which he presents thousands.” 


In this manner the Danastuti hymns in the Rgveda refer to the 
names of the kings, their clans, the details of their gifts, the names 
of the seers who received the gifts therefrom etc; therefore these 
hymns have been recognised as D&nastutis. Reading between the 
lines of these hymns, gives an understanding that the act of giving 
gifts was considered as a pious and beneficial act of Rgvedic people. 


This practice has been continued through ages among the 


traditionals uptill today. 


74, Rv. X-33-4 and 5 
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6. Rgvedic Akhyanas 


The a&khyanas in the Vedas are the foundation for a history 
of human values. The Nirukta and the Brhaddevata trace itihasa 
and &khy&na to the Rgveda. They explain some Rgvedic hymns to 
be mixtures of mantra, gatha; itihasa, while three hymns at least 
are described as itihasa-siktas. Itihasa as a work of historical nature 
is mentioned by Atharvaveda and the Brahmanas, where it means 
ancient event (Piraurtta). The Nirukta and Brhaddevata refer to 
itihasa in this sense. Itihasa is usually coupled with Purana which 
means ancient lore. The Atharvaveda, the Satapatha Brahmana, 
the Taittirfya Aranyaka, the Brhadaranyaka Upanisad, the 
Chandogya Upanisad and the Asvalayana Grhya Siitra mention 
itihasa-purana immediately after the four Vedas and sometimes, 
itthasa is glorified with the title of Veda. Again, the house-holder's » 
list of works for daily recitation includes itihasa-Purana. During the 
Agvamedha sacrifice, the itih2sa-puranas were to be recited on the 
eighth and ninth days of the ten-day cycle of recurring revolving 


narration of akhyanas. 


Many akhyanas of war between gods and demos are found in 
the Brahmana literature. Ten akhyanas were to be repeated in a 
cycle throughout the year when the sacrificial horse roamed at large. 
The Brahmana literature as well as the Nirukta mention the 
existence of literary men who specialised in &@khyana literature. 
Though &akhyana was destinguished from itihasa by both Satapatha 
Brahmana and the Nirukta, it was gradually assimilated in the 
itihasa-purana tradition. Indeed, the gathas, naraSamSis, and 


akhyanas together stengthened the itihasa-purana traditions. 
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Akhyanas or narratives developed out of the material to be 
found in the Rgvedic hymns. The akhya&na of Sunagsepa and 
Purtiravas can be traced to the Rgvedic hymns or to some ancient 
tradition reflected in these hymns. These hymns, by their dramatic 
quality, indicate the existence of semi-dramatic and semi-epic 
akhyana literature out of which grew the later historical epics and 


dramas. 


Saunaka's Brhaddevata is a land-mark in the study of the 
akhyanas as it is the most ancient text to narrate, briefly of course, 
as many as forty 4khyanas, which are amplifications of the Rgvedic 
nucleus. Sarvanukramani of Katyadyana offers similar material; 
SadguruSisya expands many of the akhy&nas. Finally, Sayana's 
prefatory notes to the hymns referring to past stories are very helpful. 

}-Sunassepa Akhyana : A Socio-historical study 

Sunaésepa is one of the famous seers who has visioned eight 
hymns in the Rgveda. The hymns I.24-30 and IX-3, form a collection 
of 107 mantras, with in which he has propitiated different gods such 
as Agni, Savitr, Varuna, Visvedevas, Indra, A$vins, Usas and Soma- 
Pavamana. Among the Rgvedic akhy&anas the Sunagéepa akhyana 
occupies an important place. It has been considered as the earliest 
specimen of story narration in the literature of the world. This 
akhya&na is important from the point of view of the controversy about 
the prevalance of the human-sacrifice in ancient India. Various 
scholars have studied this akhyana in the socio-historical 


perspective. 


H.L. Hariyappa, | has very ably discussed the propriety of the 


name Sunaééepa. After analysing various grammatical and lingustical 


1. H.L. Hariyappa, Rgvedic Legends through the Ages, Deccan College, Poona, 1953, 
pp.230-238 
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facts, he prefers the form ‘Sunagsepa’ (pillar of happiness) to 
‘Sunah$$epa’ (the dog tailed one). He has concluded very 
reasonably that the orthography of the word Sunaésepa’ requires 
proper appreciation. Sunaggepa is the correct form, whereas 


4 rh a be . . . 
‘SunahSsSepa’ is wrong, unscientific and pretentious. 


Some forty-four Rgvedic mantras, attributed to Sunaégéepa, may 
be traced in the Sdmaveda Samhita.” These are uttered in various 
occasions during the performance of sacrifices. Besides this, twenty 
mantras of the Vajasaneyf Samhita,? and the Atharvaveda* have 


been ascribed to his seership. 


The seed of the Sunagéepa akhyana in the Rgveda, appears 
in the large form in the Aitareya Brahmana and the Sarikhayana 
Srauta Sitra. Still further, the epics and the Puranas have described 
this legend with interesting additions. This fact however speaks of 


its development of ideas through the ages. 


In the Rgvedic mantras, the name of Sunagésepa has been 
mentioned three times.” Of these mantras, the two mantras in the 
twenty forth hymn of the first Mandala,is attributed to Sunaégéepa. 
And the second hymn of the fifth mandala, is attributed to the seer 


Kumara Atreya. These three mantras are as below: 


“This (your praise) is what they have told me at night, this in 


the day-time; this knowledge speaks to my heart; may that king 


Varuna whom Sunaégéepa, invoked when fettered liberate us”© 


2. Samaveda Samhita, 15, 17, 28, 154, 163, 183, 214,589 etc. 
3. Vajasanayi Sanihita, VII-23-29; X-27,28; XII-12; XVII-49-55; XXI-1,2 and XXXV-11 
4. Atharvaveda Samhita, VI-25; VI-88; XX-26-1-3; XX-45,74, 122 
5. Ru.1-24-12,13; V-2-7 
6. dead afar terigead Sat ee an fa wel 
Bag wreguias a sean set Fata || Rv. 1-24- 12 goteiny, 
; GOS > 
ver % 
xy 4 
af rane) 
al i 
on a 
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"You have liberated Sunassepa from a thousand stakes, for 
he was patient in endurance; so Agni, free us from our bonds, having 


sat down here (at our sacrifice), intelligent offerer of oblations."” 


“You have liberated fettered Sunagéepa from a thousand 
stakes, for he was patient in endurance; so, Agni, free us from our 
bonds, having sat down here (at our sacrifice), intelligent offerer of 


oblations”® 


The two mantras mentioned above indicate that Varuna 
liberated Sunaséepa from three stakes. Here, the seer prays 
Varuna hoping liberations from the fetters as in the case of 
Sunagéepa. 

In this connection, Hariyappa? doubts his seership of these 
two mantras. He opines that these mantras are difficult to hold 
that Sunagéepa is the seer thereof. Because, in the first mantra, 
the worshipper prays, “May Varuna the king, to whom Sunaésepa 
addressed himself, liberate us”; that is, on the precedent of 
Sunagéepa's being saved by Varuna a later devotee is seeking a 
similar favour. The second mantra says. “Sunagéepa in fetters prays 
to god Varuna; may Varuna set him free and may he remove the 
fatters.” This situation, in the view of Hariyappa, must have been 
that while Sunagéepa is praying the god for succur, those by the 
side are recommending him for Varuna's mercy. This is itself 


reasonable, but is inconsistent with the former mantra. The legend 


7. Yagtigagtateeanred guey aes | 

set THT Ferre BEAgal sect fe FAlag UTM! | Rv. 1-24- 13 
8. YAfarasd Pied areearqureqeat srprfte fe ys | 

waren fa Agra urgiretatyatene seq feat! Rv. v-2-7 


9. H.L. Hariyappa, Rgvedic Legends through the Ages, pp-184-185 
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depicts that these mantras were uttered by Sunaggepa in order to 
obtain release, whereas the two mantras, above regard the release 
as a thing of the past. On this basis, he infers in two ways: (a) these 
are not SunaéSepa hymns at all (Ru.1-24 to 30). At the Samhita 
stage, these hymns were assembled and occurrence of Sunaégsepa 
name in two mantras was responsible for the ascription. Or, (b) the 
two mantras in question are a later insertion or interpolation into 
the Sunagéepa hymns. 

In another mantra (Rv. V-2-7), the seer Kumara Atreya recorded 
the event of Sunaégsepa in clear terms. “You did liberate the first 
fettered Sunaésepa from a thousand fold stake and he became 
pacified, indeed.”!° Here, Agni delivered Sunagéepa from the stake, 


because Agni is the deity of this mantra. 


In the Rgveda other few mantras are indirectly related to the 
Sunagéepa &akhyana. In the twenty fourth hymn of the first mandala, 
the first two mantras clearly show the propriety of Sunaéggepa 


akhyana. These two mantras are as under: 


“Of many immortal gods whose good name should we 
contemplate? who will deliver us back to the vast earth that I may 


again behold my father and mother pell 


“Of many immortal gods, we shall contemplate the Agni’s name 
first; he will deliver us back to this vast earth that I may again 
behold my father and mother.” 12 
10. IaRratd Fred aeargureysa srftre fe ws! Rv. v-2- 7 
11. El Tt AAATAINQAMT AAS UTS Bares ATA | 

art Ae stfeae graticrat a gyre AT WI Rv. 1-24-1 
12. WHAT VAARINTGaMT AAS ATS SaT ATT | 
a ven afead graffaat aw gest ATE AI Rv. 1-24-2 
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The first mantra mentioned above is described, Sunagsepa 
bound on the stakes and calling for the help of some gods by whose 
grace he can see his father and mother. In the second mantra, he 
suddenly thinks that only god Agni should be praised for well-being 
and by his (Agni's) mercy he would be able to see his parents. It is 


natural that in a miserable condition, he wants to see his parents. 


It is an interesting thing to note here that Sunagégepa was the 
creation of ViSvamitra and this bears great historical importance. 
The Sarvanukramani!? and the Vedartha Dipika, }* mentions 
Sunagéepa as the son of Ajigarta. Actually he was the middle among 
the three sons of Ajigarta. The remaining two sons are Sunahpucca 
and Sunolangula. Here is mentioned another name of Sunagéepa, 
that is Devarata (given by the gods); he was adopted son of 
Vi$vamitra. Because, he was given to Vi$Svamitra by gods. So his 
name was called Devarata. In this connection Hariyappa!® notes 
that the name of Sunaégéepa, the god-given (Devarata) son and heir 
to Vi$vamitra, is nowhere (Rv.I-24-1,2), even indirectly, mentioned 
in the second and sixtieth hymns of the Visvamitra mandala. And 
this episode is not mentioned in the Vasistha mandala too. 
According to the Aitareya Brahmana,!®© vasistha was officiated as 
the Brahmd priest in the Sunaégéepa's sacrifice (and deliverance). 


But, however this episode is reflected in the hymn of a member of 


13. Stoihte Yat SAAT YAR AMA... 

aagara fagariagat eat? AA! Katyayana, Sarvanukramani. 
14. St Wet See .....A Fa Se) Sadgurusisya, Vedartha Dipika 
15. H.L. Hariyappa, Rgvedic Legends through the Ages, p-187 


16. 7a & favaran sarssaifa waertiredsafast gem ......1 Aitareya Brahmana 
fayariats vag aery starareaererayry | 


WAGATYS TEM AST SARARATAMs | | cf. Bhagavata Purana, 1X-7-21 
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the Atri family, who is no connected with this affair. Undoubtedly, 
the seer Kumara Atreya describes the current episodes in his family 


circle. 


There is, ofcourse, Sunaésepa appeal to Varuna as mentioned 
in the Rgveda mantras, I-24-12 and 13, for freedom from the bonds, 
of Varuna’s capture. Again, the following two mantras say that 


Sunagéepa was released from the fetters of Varuna: 


“Loosen up, Varuna, the upper bond from us, loosen down the 


lower bond, and loosen the middle bond, that we may then O Aditya 


(Son of Aditi or Varuna) be free from sin in your worshp.”!7 


“Remove our upper bonds, untie the centre and the lower 


bonds that may live” 18 


It may be noted that two mantras of the Rgveda (I-24-1 and 3) 


are in the light of the ‘PararkSata-gatha or the ‘SunasSepakhyana’ 


which is elaborately related in the Aitareya Brahmana.}? 


Tattiriya Santhita2° mentions that Sunassepa was seized by 


Varuna. Sunagéepa prays Varuna with the mantra of ‘Uduttamam,’ 


. pA 4a ov . . 
“Varuna seized SunasSepa Ajigarti, he saw this mantra 


addressed to Varuna, by it, he freed himself from the noose of 


17, gaat qo ugTaHearass fa Hea VATA | 
sar aaanfer ad aararra srfeat FATT | Rv. 1-24-15 

_ 18, Sgut Bae at fa ore wert Gal srarerarhs Sarg 11 Rv. 1-25-21 

19. H.L. Hariyappa, Rgwedic Legends Through the Ages, p-186 

20. YAaNe anferrdh eet FEE FT UAT seo sera aa a we ae qeCTUTETg 
MSA TH at ud Tera a sat wirqeadt WAAs AST Uy se FeV 


Waa || Taittariya Samhita, V-2,1,3 
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Varuna; Varuna seized him who takes the fire-pan, ‘From us the 


highest knot, O Varuna’ noose.’24 


The Kathaka Samhita? also alludes to the same story which 
is referred in the Taittiriya Samhita, with some difference. The 
Kapisthala-Katha Samhita?> too mentions to the Sunagéepa- 
akhyana, exactly in the same manner, as read in the Kathaka 
Samhita. 

The Atharvaveda Samhita does not record the Sunaégéepa- 
akhyana. Sunagéepa is only the seer of some hymns, viz. VI-25; 
VII-83. In the Atharvaveda, VII-88th hymn is addressed to Varuna. 
Here, the Rgvedic mantra ‘Uduttamam’ .. (Rv.I-24-15), is repeated 


as the third mantra of this hymn. 


The Aitareya Brahmana?* gives in detail, the story of 
Sunaéséepa's deliverance. Other Brahmana texts do not mention 
any reference to Sunagéepa. The Sankhayana Srauta Satra,2° 
repeats this story, as found in the Aitareya Brahmana with a few 
changes. The summary of the Sunaégéepa episode as found in the 


Aitareya Brahmana, VII.13-18, as follows: 
SRAM & erat Veal UST AYA BATT | AA Vea AAT TYGEATY YI TAT | 
TAT & USAT Ye HVE | TS AS UTS - 


araagatrasta a fasta aa | 
feaeaganr fared ar straga area | | Sta | 


21. H.L. Hariyappa, Rgvedic Legends through the Ages, p-190 

22. IBAA Terr TT seTS She YAR o wary snfienfadeoryesht oad aar Sf a aE 
TIMMg AYR THAT VATA VASA .... 11 Kataka Samhita, XIX -11 

23. Kapistala Katha Sanihité, XXI-1 

24. Aitareya Brahmana, VII-13 to 18 

25. Sarikhayana Srauta Sittra, XV-17-27 
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a WHT OS ayiiits Tyara - 
POT SF TBAT | 

Feat GAT ART Upeahsitead FSA | 11 1 | 

Aaa Ofreat AMT Aaa ATAATaT | 

Ua Srey worst saregar rgetas | 12 | 

A STs ROT Sarat we fers ugat faarers | 
TET S HAT FITt & sfear SarhaS Gas TVA SAAT 13 1 | 
Aga Stent Seafe aeaes Teray Farge | 
TATA Ara SAT ATTA | 14 1 | 


sagas aon UAVs Ys Ft aaa aa car GT shear Tafa | T aevi 
VAAAIGa Yat A Aaa SA car Gat ish | TAT | TT Yar VS Wheat aT 
dara a 3 gat aera aT arta | a dara gar a aye war a Feat 
vata ffeoacag war ust sf aaa | 


a ¢ fader are ¢ dare Prégiaryenna a areata | a dara ger a agitead 
Bradt ste Test wate | eras araraag cat aett sia | aafea | a se Sars Brae 
Bara GAs J WMA AT Safa | a aaa GTAP dara & Bal arreatent 
aareftrs war sft | WS AGHA USANA ATTA GF HATA TAN | STE 
Cea THT TES TA eat TH ag s Ves Yara Tt sreoargnaaara afew 
gered waters ..... | aes | qs dara Tan a srweareararara aes 
ForaanT Taeatare | sed wT srraretredtearsta fersas | 


Me Foam aaa ard ws | ata fal ata a a wranitsaratefa ¢ 
WES Gacaaed want! assind daafaygirargmaar wtaawy Bara | Ae STAs 
GAT SARs YARD: YAS YAeTIge Se | ct SaaS SE Ft Md SATA S SA 
fasstor, sf a sas ga Fryers gare- 4 Paafate | 4 wate afs ara ats 
Tet ACA Sa EE YAN | TA S Vet SAT TAS ST STOaeMTAAAT | a UAaarT 
- Ad, BTSs Fraser sft |W Feo UAT AIT aI aT GST Stet | TAA, 
ara Bras aaTTAaheT THOT SATS | ART Ue Taga Uae Ware | aaa a 
For TAH | | 
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Tea & faganhat stars Sahara Teaga asl SATSATT SAAT | AAT SUTHATA 
Prater 7 fafags | a draranitreds deraferterat oretaeren Prateerantte | aeaT 
A Me aged G Farrah | ee sarHara Prgears soars wares Feareherare 
fafags | @ grarenfsrrds arrateterrat great ceaeas fergrferearfeater | eat stat Bet 
ag | Se Fens var | sare Yate gaa srrgetia & or ferreate | eae 
fae soerarha | a seated ved aa qUa aN, area ea ada | 
a warofrsaratmd tari Afesetatuerata! atsatrqueen, seta 
seagate | anerears afear & yearns: aataendfa! a 
AaaRQuaan, afada aleahteatagasy | d afadiara aeona | walt Frgaritsty, 
watgenrate | F aout Wa UaaN seu | at aor saranfaaeari 
Fa Geared J War aera she | air gerara seafsreagren | wareara 
fagarg targa aie sft! a fagarcaigera, at neqed ant arid: 
seaat | 

a fagdean aga 3 tarrafrst ators: ales: oom URE FI aT 
aire sft | a se Gera, aftateg wer deen eft da qatar a osaaerfie | 
TAT Soe RATA Set aT faopeed eat aaa vetara, eaters She | 


airy sar Barkgaacdiraan sta | aisRaat Gerara FRO Ges | TARA 
PAGO J AAAI Stet | FTI YSTAT SAT TOT | AeA ara fer ATT 
aye ary tearaeaiat vagareamaaadat, fe urgit pyasre Veara Se | | 
Brg saree cast | stare yrs favarfireaioarsare | a arasitrds daaet 
we OTA Os eather | Afar stare! fagarfeat tar at sa HaTadha a & taut 
avaTea sre deta ftaa aware | a earanihrds daa a ate fagarer sie | 
a @aranitrh Haase sariscanitttes gee plete | sae Sareea sot 
gave arate | & Stara Yaa say Kar VraSat FT TeQaSeea | rat Hot grarhsy 
waaTguian Aa sit laderatite s fagartrs sroeare wo stare fagarfaar sr 
Ua aad: yas faferonfay:| seater gat ytartte gaafafa! @ gare 
Pergerfirstt SAS A et GAOT CAT AS SST THT RAT | STAT Se are a Sea AAT 
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Stet agers: GAATAATATS AepaaaTs YONA FAIA VHP | IT HM WTA 
ara era Herehrfe | 

aes € favarfirede wad Gat sige! Weargea saratal Tee: 
WsaeeEstaes ag Sata Tt Het AA! ay aera ToT Aasia a 
UIST FOR War Yferar Brat SURAT seat avarhar seat yews | GT ears 
AyaKes USAMA Ue oars rar Gara aS Tse es | RAT Bes HPHeaTaasat 
ag wreifa | ata & fayette odie gaiegyra | da gars aged dat wfaers | 
OR UAT Alaa SAAT TTAAT | et WeATS TA YT WH As Uigaraay | UT a Higa 
AY Sere AA | | 


The rendering ofthis Brahmana text is as follows : 26 


King Hari$candra, the son of Vedhas, of the Iksvaku race, was 
childless. He had a hundred wives; from them, he did not obtain a 
son. Once the sages Parvata and Narada visited his house. The 
king asked Narada: “Now they, indeed, desire a son-those who are 
learned and those who are not-what, indeed, does one gain by a 
son ? Do thou tell me that, O Narada.” 

To this question Narada replied in ten gath@s explaining the 
merits of begetting a son. 

“On him does he transfer (his) debt and attains immortality, if 
the father sees the face of the living son, when born.” 

‘AS many are the pleasures in the earth for the beings as many 
in the fire, as many in the waters, more than these are in a son for 


a father.’ 


‘Food, indeed, is the vital breath; a resort, a dwelling is (or the 


cloak is); (beautiful) form indeed, gold is; cattle indeed are the 


26. Tr. S.A. Dange, Divine Hymns and Ancient Thought, Vol-II Navaranga Publication, 
New Delhi 
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marriages; friend, indeed, the wife is; the daughter, verily is the 
cutting misery. The son, verily, is the light in heaven.’ 

There is no world (i.e place to go after death) for the son-less; 
this indeed, know all beasts (creatures). Hence (to create a son 


anyhow) a son rides over a mother and (a brother over) a sister.’ 


Thus, Narada told him. Then, he said to him (kmg), “solicit (run 
to) king Varuna, saying may a son be borne to me; with him (as 
the victim) I shall sacrifice to you.” 

Saying 'Be it so’ king Hari$candra approached Varuna with the 
request “may a son be born to me; with him I shall sacrifice to you.” 
‘Be it so’ said Varuna. 

Then, the son, named Rohita, was born. But on the birth of 
the son, the king was unwilling to give him up to Varuna. To the 
king, said Varuna-‘A son, indeed, is born to you, sacrifice to me 
with him.” 

HariScandra said, “When a beast gets free from the ten (days 
of impurity of birth), then he becomes fit to be sacrificed. Let him 


be free from the ten days; then I would sacrifice to you with him.” 


He became free from the ten days. To him, Varuna said, “He 
is, indeed, free from the ten days; sacrifice to me with him.” King 
said, “When the teeth get sprouted for the beast, then be becomes 


fit for being sacrificed. Let the teeth get sprouted for him, then | 
would sacrifice to you with him.” 
In the meantime Rohita grew into youth. Again, Varuna 


persisted in his demand, and Rohita came to know the old contract 


of his father with the god Varuna. Rohita said- ‘Indeed, not!.’ He 
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went to the forest, bow in hand, to fulfil the demand of Varuna. He 


wandered for full one year. In the meantime, Varuna became angry. 


Viruna seized Hari$candra, who, as a result began to suffer 
from dropsy. Rothita heard this and was coming back, when Indra 
came and advised him to wander more and more. Third year Indra 
said to him for, “the fortune of a man, who sits, sits, sits also, it 
rises when he rises, it sleeps when he sleeps, it moves well when 


he moves. Wander.” 


Thus, Rohita wandered in the forest for the sixth year. He 
approached the sage Ajigarta, the son of Siiyavas, afflicted by hunger 
in the forest. Ajigarta had three sons, Sunahpuccha, Sunaégéepa, 
and Sunolangila. Rohita told him, “O seer! I shall give you humdred 
cows; with one of these sons I would like purchase, set free myself 
from Varuna.” Then, Ajigarta holding the eldest son and said ‘not 


indeed him’ and the mother holding the youngest son. 


Thus, they agreed upon the middle one, Sunagéepa. Then, 
Rohita gave for him a hundred cows, returned to the village from 
the forest. 

Rohita brought him to his father and told him about his 
proposal. Hari$candra approached Varuna, and said ‘with him I 
shall sacrifice to you’. Varuna agreed for ‘a Brahmana victim is 
better than a Ksatriya.’ Next, Varuna explained to Hari$candra, this 
Rajasaya sacrifice and fixed this human victim for the Abhisecaniya 


rite. 


The sacrifice began. ViSsvamitra was officiating as Hotr, 


Jamadagni as Adhvaryu, Agastya as Udgatr and Vasistha as 
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Brahma. They could not find a person willing to bind to the 
sacrificial post. Ajigarta, then said ‘give me another hundred cows, 
I will bind him.’ They gave him another hundred. After, he had been 
bound, the Apri mantras, were recited, and Agni carried round him, 
they could not find a slaughter. Ajigarta then said, ‘give me another 
hundred and I will kill him.’ They gave him another hundred. 


Ajigarta came near whetting the dagger (sword). 


Then Sunagsepa thought, ‘ike a non-human victim, they will 
kill me. Alas! I shall run to the gods’. He approached (mentally) 
Prajapati, with the (Rgvedic) mantra @RA ....... | (Rv.I-24-1). 
Prajapati said to him - ‘Agni is nearest to the gods; you do run to 
him alone’. He approached Agni with the mantra- wAda Veer ..... 
(v.I-24-2). Agni says- “Savitr indeed, commands the creatures.’ He 
approached Savitr with three mantras- vfuratéa @faan .... (Ruv.1-24- 
3). Savitr Says - “You are appointed king Varuna." He approached 
king Varuna with the following thirty-one mantras. (hymn I-24-6 to 
15 and I-25-1 to 21). Varuna says to him - ‘Agni is indeed the 
mouth of the god; he, the best among those who are large hearted, 
praise him, indeed. Then we shall free you’. Sunagéepa praised 
Agni with following twenty-two mantras. (Ru.I-26-1 to 10 and 27-1 
to 12). Next Agni says- ‘Praise the All gods (as a group called 
ViSvedevas); then shall we set you free.’ He praised all gods with 
the mantra-7at Wega ... (Rv.I-27-13). Then all gods proposed Indra.” 

Sunaéésepa praised Indra with a hymn. (Rv.I-29) and fifteen 
mantras of the following hymn. (Rv.I-30-1to 15) When he prays - 
Wales ....1 (ARv.I-30-16), Indra, had become pleased with his praise, 


presented him with a golden chariot. Indra then told him, ‘Praise 
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the Agvins, then we shall release you.’ He then praised the Aévins 
with the three mantras. (Rv.I-30-17 to19). ASvins answered, ‘Praise 
Usas, then we shall release you.' He then praised Usas with the 
three mantras. (Rv.I-30-20 to 22). As he repeated one mantra after 
the other, the Varuna's fetters were locsened and the belly of 
Hari$candra became smaller. After he had done repeating the last 
mantra, all the fetters were taken off, and Hari$candra restorted to 


health again. 


Then, Sunaééepa was invited to perform the closing rite called 
the ‘Abhisecaniya’. In this ceremony , he saw ‘anjassva’, the method 
of direct preparation of the Soma- juice. Verily Sunagsepa got 
admiration from the Yajnavedi. But , foresaken by the parents, 
here , he had to search for a new parents. He straight way went 
and sat on the lap of Visvamitra. Now Ajigarta asked Visvamitra to 
give his son back . Vi$svamitra answered , “No for the gods have 
presented him to me”. Since that time he was Devarata, 
Vigvamitra’s son . Ajigarta further said, to Sunagéepa “ Thou ,art 
know as the seer from Ajigarta’s family , as a descendant of the 
Angirasa. Therefore, 

O seer ,do not leave your ancestral home; return to me.” 

Sunaggepa answered, “What is not found even in the hands of 
a Sidra, one has seen in the hand, the knife (to kill the son); three 
hundred cows thou hast preferred to me, O Angirasa !” 

Then, ViSvamitra also said, “Fearful was SUyavasa’s son 
(Ajigarta) to look at, when he was standing ready to murder, holding 
knife in his hand; do not become his son again; but enter my family 


as my son". 


200 


Visvamitra, again, invited Sunaégsepa to join him; "you shall be 
the eldest of my sons, your progeny will have priority, my divine 


heritage shall be yours,with that I invite you." 


Visvamitra had a hundred and one sons. He called them all 
and said, ‘listen to me Madhucchandas, Rsabha, Rénu, Astaka (and 
all). Are there any among your brothers who are not for Sunagésepa's 
Priority?" Madhucchandas was the midmost of his sons. The fifty 
brothers, eldest to him, thought that the proposal was not their 
interest. They were cursed by the angry father (ViSvamitra) that they 


would have low and barbarous life. 


The other fifty with Madhucandas humbly submitted whatever 
father proposed. They made Sunaééepa their eldest brother. 
Vi$Svamitra was pleased, blessed them all. Thus, Devarata 


(Sunagéepa) got over lordship of the Jahnus and the divine lore. 


The Brhaddevata’’ mentions, the name of Sunagsepa three 
times. First and second references do not contribute to the 
historical study of the Sunagsepa-akhyana. The third reference 
however, points out an incident in the legend of Sunaésepa as given 
in the Aitareya Brahmana. This verse is - “Being praised with the 
stanza ‘For ever’ (Saévat: Rv.I-30-16), he (Indra) rejoiced in mind 


and gave to Sunaégéepa (the seer) a celestial car all made of gold.”28 


In this connection, Hariyappa observes: “Here, probably 
Sunagéepa the seer is meant and not the poor victim of 


Hariécandras sacrifice.”?? But, U.C. Sharma”? has expressed the 


27. Saunaka, Brhaddevata, I-54; II-115; III-103 
28. Waar: weatefa shag waar sat | 
yas feed g wa ae fewer | | Brhaddevata, IIl-103 


29. Hariyappa, Rgvedic Legends Through the Ages, pp-85-86 
30. U.C.Sharma, The Visvamitras and Vasisthas, pp-138-139 
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views that it is quite clear from every known evidence that there 
did not exist two persons of the name of Sunagéepa. The victim of 
Hari$candra’s sacrifice and the Rgvedic seer, Sunagsepa is 
considered as one person in the Vedic and post-Vedic texts. He 
clearly shows that the connect of the above-mentioned verse of the 
Brhaddevata, is supported by the Aitareya Brahmana narrative- 3% 
waar: Are fers ret sat 

The Nirukta?! refers to Sunaégéepa. Yaska says that - ‘women 
are given away, sold and abandoned; but not the man. Some say 
that the man is also sold, as is seem in the case of Sunaééepa.’Of 


course this reference does not give any historical clue. 


The Sarvanukramani of Katyayana,?2 says that Sunagésepa was 
son of Ajigarta and the adopted son of Vi$vamitra, who was 
provided to the latter by gods. It is good support to the Aitareya 


Brahmana version of the Sunagésepa legend. 


SadguruSisya the author of the commentary Vedartha dipika 
on the Sarvanukramani®3 follows the Aitareya Brahmana and 


described the Sunaégéepa story in twenty-two stanzas. 


Vasistha DharmaS&stra, one of the ancient works on Hindu law, 
includes Sunagéepa, in the list of the types of sons. Here, 


Sunaggepa exemplifies two kinds of sons.°* i.e; Krita and 


31. hot arafamartcent fered + Gas Garfteades  gittett gia! vaska, Nirukta Ill-4, 

32. Katyayana, Sarvanukramam. 

33. ..... Taihrds Yaga: w HAA Avani saat ...... | Sadguru Sisya, Vedartha Dipika 
cf. U.C. Sharma, The Visvamitras and Vasisthas, p-139 

34, HMaTaeSeat Elst Va va | aT PAU seplad Betss Yat wate | aeent fetta! FT 
rarer SETA BAA Fetes | AS YANO SATA | UTA ages | Tea YATIT 
SISTA | 
Brg & qe frgadt tacra gare aetes Baar: UTE BAS wat safest Hye! Aaa 
garedtfa ar & 7 Bag |S MoreaATys | Use Var a Ta wer YatfRater | wea s fagattat 
stare Tea YAY Sara | 


Vasistha Dharmasastra, Q. Rgvedic Legends Through the Ages, p-200 
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Svayamup4gata: ‘a son who is bought for price’ and ‘a son who 
approaches by himself.’ Here Krita is a kind of son who is bought 
for price; therefore, as Sunagéepa was a Krita son for Hari$candra; 
and secondly Svayamup4agata is called that Sunagsepa approached 


Visvamitra by himself and chose him as his father. 


Sayana has not contribute to the historical study for the 
Sunagégepa - @khydna. In his commentary on the Rgveda, he quoting 


the story from the Aitareya Brahmana. 


It is evident from Sayana’s commentary on the Rgveda that he 
has no special point on this Sunagsepa - akhyana adding to its 
historical aspect. 


The Sitra works have given a place to the Sunagéepa - 
akhydna in religious rites. In this connection, the ASvalayana 
Srauta Sitra?> mentions that the Sunagéepa - akhyana is related 
to a king, who has conquered a battle, even though he was not 
performing any sacrifice. Thereby, he did not incure even the 
slightest evil. The Katyayana Srauta Satra,3© the Apastamba Srauta 
Sitra,>” and the HiranyakeSi Srauta Satra,3® mention at the end 
of the Sunaésepa - akhyana that the sacrificer offers the golden 
seat to the Hotr and a cluster of golden grass to the Adhvaryu. This 
Satra texts show that Sunaésepa - akhyana was considered holy 
when it was related just after the coronation of a king. At the same 
time it was prescribed to be related when some king returned after 
winning the battle. 


35. Asvalayana Srauta Sitra, IX -3-13 

36. Katyayana Srauta Sitra, XV-6-5 

37. Apastambha Saruta Sitra, XVII-19-14 
38. Hiranyakesi Srauta Sutra, XIII-6-38 
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The Ramayana*? records the Sunagésepa - akhyana in a very 
different form. In the Balakanda, sixty and sixty one cantos are 
related to the Sunaégéepa - akhyadna. After careful examination of 
the Sunaégéepa story, as it is given in the Ramayana version, it is 
quite in contrast with which that followed in the Aitareya Brahmana 


and the Sarikhayana Srauta Sittra. Certain notable changes have 
40 


been introduced in the Ramayana version. These are™ : 
1.In the Aitareya Brahmana, the sacrificer is king Har$candra; 


but in the Ramayana the performer is king Ambarisa. 


2.In the sacrifice is arranged to appease Varuna’s anger; but in 


the Ramayana the sacrificial victim was stolen away by Indra. 


3.In the Aitareya Brahmana, Sunaégéepa is said to be the son 


of Ajigarta; but in the Ramayana he is said to be the son of Rcika. 


4.In the former, ViSvamitra comes on the sense only at the time 
of sacrifice as one of the officiating priests; in the latter he has 
entered in the story even before the sacrifice, but does not attend 
it. He also teaches Sunagéepa two gathas to be recited at the proper 
time to prevent the latter’s death 
5.The revolt and degradation of Vi$vamitra's sons occur after the 
sacrifice in the Aitareya Brahmana; while it preceded the sacrifice 
in the Ramayana. 
6. In the Aitareya Brahmana, only 51 sons of Vi$vamitra, of whom 


Madhucchandas is leader, obey their father’s command to accept 


Sunagésepa’s primogeniture. But in the Ramayana all the sons 


39. Ramayana, 1-60-4 to I-61-27 
40. U.C. Sharma, The Visvamitras and the Vasisthas, p-143 
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including Madhuccandas take part in the revolt and its 
consequence. The command also seem to be strange and funny in 
the Ramayana version. It is, that in order to save Sunaééepa, all 


the sons should offer themselves as victims at the sacrifice. 


7. The Aitareya Brammana depicts that ViSvamitra adopts 
Sunaégéepa as his son and includes him in his family. The Ramayana 
is completely silent about what happens to Sunaééepa after his 


deliverance. 


Both texts are quite different from each other in their nature 
as well as content. It is quite clear that the RAmayana has made 
full use of fancy in introducing changes in the main theme of the 
legend. It is also possible that Valmiki has taken into consideration 
the changed form of the &4khyana which could have been current 


in his contemporary society as a folk-tale.*} 


The Mahabharata*? sketches an outline of the Sunaésepa - 
akhyana at one place only. It occurs in the narration of numerous 
deeds performed by ViSvamitra as recorded in the third chapter of 
the AnuSasana parva. However, the Sunagéepa - akhydna is given 


a secondary importance. 


The narration in the Mahabharata is based on both the 


Aitareya Brahmana and the Ramayana versions of the story. The 


41. U.C. Sharma, The Visvamitras and the Vasisthas, p-144 
42. Mahabharata, Anusasana Parva, 13-3, 6-8 


PARATAAIS YAN ATT | 
fersitfarat Heres TYaTy SAULT | | 
eters mat Saredtaferearet Ata | 
gaat szaoret farvarfaaereras | | 
aPraread SST Seay TUT | 
Gas Usage Varie yrats Sacer Tae | | 
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Ramayana and the Mahabharata also take Sunagsepa as son of 
Reika; while Aitareya Brahmana mention him as son of Ajigarta. 
The performance of sacrifice by HariScandra is a common point in 
the Mahabharata as well as in the Aitareya Brahmana; while in the 
Ramayana the performer is Ambarisa. The number of Vi$vamitra’s 
sons was fifty and they were cursed by him; this is also a common 
point in the Mahabharata and the Ramayana. The Aitareya 
Brahmana says that there were 101 sons of ViSvamitra of whom 


the first fifty were cursed. 


In the Bhagavata Purana,** the Sunagésepa - Akhyadna has been 
narrated in two places. The majority of its portion is similar to 
Aitareya Brahmana version. Here the name of Hari$cndra's father 
is given as Tri$Sanku as against Vedhas in the Aitareya Brahmana 
narrative. Besides, the Harivami$a Purana,** the Vayu Purana,*° 
and Brahmanda Purana*® narrate Sunaégéepa's adoption by 
Visvamitra. Only the name Haridagsva of the Harivamsa Purana is 
substituted for Harigcandra.*’ These three Purana texts mention 
the story in the context of the birth episode of Jamadagni and 
Vi$vamitra. The families of KuSika and Bhargava were interrelated 
through Satyavati, elder sister of Vi$vamitra, with whom Rcika 
Bhargava married. Jamadagni is the eldest son of Rcika and 


Satyavati, and Sunagésepa is the midmost, Sunahpuccha is the 


43. Bhagavata Purana, 1X-7-7 to 27 and IX-16-29 to 37 
44. Harivamsa Purana, 1-27 41 to 58 

45. Vayu Purana, 91-84 to 97 

46. Brahmanda Purana, IlI-6- to 71 


47, Beal aa J UYed fafratfer: Harivanisa Purana, 1-27-56 
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youngest. #8 However, the genealogy given in the Puramas may be 


as below: 
Bhrgu KuSika 
Rcika Married ————. Satyavati Viévamitra 
Jamadagni Sunagéepa Sunahpuccha Devarata 
Parasurama (and others) 


But, in the opinion of the modern scholars, genealogy given 
is above unreliable. In this connection Hariyappa‘?? opines- ‘The 
author of HarivarhSa, whoever it is, simply appended that series of 
three brothers to this illustrious Bhrgu line substituting 
Jamadagni’s name for the eldest !....... At any rate, the latter do 


not fit in with the context.’ 


Pargitter°° has conceived that Sunagésepa was a grandson of 
Satyavati and Rcika; and therefore the grand-nephew of Visvamitra. 
He has added that Ajigarta, (who was said to be father of Sunagésepa 
in the Aitareya Brahmana) was the son of Rcika and younger brother 
of Jamadagni. Further, he says that it may be assumed that if the 
Aitareya Brahmana has made a mistake in recording the name of 
Harigcandra's father; it may have done the same thing in the case 


of Ajigarta's father. 


48, dldede wefan Gea Aer | 

arerttenataenatat Teleret aes | 

FATA VAY AGS Yay as: lS | Harivamsa Purana, 1-27-12,35 
49. Hariyappa, Rguvedic Legends Through the Ages, p-212 
50. Pargiter, Ancinet Indian Historical Tradition, pp-198-206,219 
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U.C. Sharma - “the genealogical position of Sunaégéepa as 
envisaged by Pargitter seems to be more possible. Ajigarta, father 
of Sunaégéepa, may have been younger brother of Jamadagni and 
son of Rcika and Satyavati. Thus, SunaéSepa becomes the grand- 
nephew of Visvamitra. Without this hypothesis, it seems well-nigh 
impossible to bring the Vedic source in line with the post-Vedic 


sources.”>! 


Reconstructed genealogy may be as below : 
Urva KuSika 


(fifth in line from Janhu) 


Gadhi 
Rcika married ———— Satyavati Viévamitra 
Jamadagni Ajigarta 
Paragurama Sunagéepa — adopted as —— Devarata 
(and others) (and others) 


The reading of Sunagésepa - 4khyana as can be seen in the 
Rgveda or Aitareya Brahmana is found to be the basis for its 
development as found in the Ramayana. There appears to be much 
difference between the readings of these @khyana in those texts. 
But the reason behind such modification in the Sunagéepa - Akhyana 
of the Ramayana has remained a question before the historians till 


today. 


51. U.C.Sharma, The Visvamitras and the Vasisthas, p-154 
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ii. The Akhyana of Urvasi and Purtiravas 


An account of Urvasi and Purtiravas first time occurs in the 
Rgveda, and ninty-fifth hymn in the tenth Mandala contains a 
dialogue between Urvasi and Purtiravas. Hence the Vedic version 
of this myth as found in the Rgveda and the Satapatha Brahmana, 
is considered to be its the oldest form. The post-Vedic version of it 


may be said to be a development form of the Vedic version. 


The Rgveda identifies Purtiravas as an excellent sacrificer.! So 
also Urvagi is spoken of as giving divine birth for a seer Vasistha, 
who is identified there with fire.2 The Rgvedic story as can be found 


in the hymn X-95, may be summarised as follows: 


Urvasi, a celestial Apsaras (nymph), fell in love with a mortal 
king, Purtravas. She agreed to go and stay with the king. She laid 
down certain conditions, violation of which would compel her to leave 
his company. After some time, the Gandharvas, who felt the absence 
of Urvasi, so arranged the matter that the king was compelled to 
violate the conditions. They carried the pet lambs of Urvasi off. When 
her lambs were carried off, she wanted to take leave of Purtravas. 
The king tried to appeal to her motherly feelings in the name of his 
child which she was carrying in her womb (mantras 12-13). But, 
UrvaSi told him frankly that she would never return. She told him 
that he should not die that way for nothing, as there was no hope of 
winning the heart of an unwilling woman. She concluded that the 


friendship of a woman was not reliable and that women at heart are 


1, TAM FAs MATa FRraa YHd FHA! Rv. 1-31-4 
2. safe daraeut afastdear serra sft ata | Rv. VI-33-11 
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comparable to wicked wolves. (mantra 15). This story ends with the 
promise from the gods, that king Purtiravas would be happy in the 


other world. (mantra 18). 
The Samvada between Urvasi and Purtiravas is as below: 


Puruavas : Ho indignant wife, with mind relenting, stay awhile, let us 
now interchange discourse. These, our secret thoughts, while 


unspoken, did not yield us happiness even at the last day.? 


Urvasi : What can we accomplish through such discourse ? I have 
passed away from you like the first of the downs. Return, Purtravas, 


to your dwelling. ] am as hard to catch as the wind.* 


Pururavas : The arrow is not to be cast from the quiver for glory. I 
am no longer the impetuous despoiler of the cattle of the enemy, 
nor of their hundred fold riches. My prowess having lost its strength, 
my might no longer flashes forth; my warriors the terrifiers of the foe 


here not my shout in battle.° 


Urvasi : If, Usas, this Urvaéi, offering food and wealth to her father- 
in-law, lower her husband she has repaied from the neighbouring 


house to her husband’s home, where she loved her lord being 


delighted night and day by his embraces.® 


3. Ba ad are fers at arate far qorarae J | 

AT aT Stgfearest Wa AT OAT VATE | Rv. X-95-1 
4, feral ara Frat dare Wensayraahrad | 

Tatas Gated ates STAT aTASaTEAPaT || Rv. X-95-2 
5. B54 Pra syercaan wirets Brera a hes | 

ard sat fa efargqerann a arg faded gzae! | Rv. X-95-3 
6. A ag aad ayaa ag set ale apareryerd | 

ated aaa afetsaenhear jad afar Aaa! | Rv. X-95-4 
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Thrice a day, Purtiravas, have you embraced me, you have loved 


me without a rival; I have followed (you) to your dwelling, you, hero, 


have been the sovereign of my person.’ 


= ; 7 £ A cantags iF 
Pururavas : Sujurni, Sreni, Sumna-api, Hrdecaksus, Granthini and 


the swift-moving Urvasi who arrived they, decorated and purple- 


tinted did not go first, they lowed like mitch-cows for protections.® 


Urvagi : As soon as he was born the of the wives gods surrounded 
him, the spontaneously flowing rivers nourished him, for the gods 


reared you, Purtiravas, for a mighty conflict, for the slaughter of the 


Dasyus.? 


Purtravas : When, becoming there companion, PurUravas the mortal 
associated with these immortal nymphs who had abandoned their 


bodies, they fled from me like a timid doe, like horses harnessed to 
a chariot. 1° 


When a mortal mixing with these immortal nymphs, has 


converse with them with words and actions, they becoming ducks, 


do not show their bodies like playful horses champing the pit.!! 


7, fis Ales aga aacaata BH Asam genta 
Gorarsy ct Hears WaT F ae TaeTayas || Rv. X-95-5 
8. A Garis Sirs Garanttecags art ag: | 
OT Sorat serra + Was fat Mat 7 Ma SAGA || Rv. X-95-6 
9, CASA Sad MT Sara aaa | 
FS Aa FRA Wirarastat SQEAT Says 11 Rv. X-95-7 
10. Wat aay VethacmAAaryay agar FAT | 
BO TH Aaa FT YR STATA ATSATE || Rv. X-95-8 
11. aarg Fat argarg Pregedt atonifirs agit yea | 
AT Sea AF Tas YEA TAT StyaTaT FT ferwal SaRATs || Rv. X-95-9 
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Urvasi : She shone like flashing lighting, bringing me the desirable 
dews of heaven, has appeared a son able in act and friendly to man 


has been born, Urvaéi has prolonged my lengthened existence. !? 


Urvasi : You have been born thus to protect the earth; you have 
deposited this vigour in me; knowing (the future) I have instructed 
you what to do every day; you have not listened to me; why do you 


now address me, neglectful of my instruction. 13 


Pururavas : When shall a son born of you claim me as a father, and, 
crying, shed a tear on recognizing (me) ? what son shall sever husband 
and wife who are of one mind, now that the fire shines upon your 


husband’s parents ? 14 


Urvaéi : Let me reply, your son will shed tears, crying out and calling 
aloud when the expected auspicious time arrives; I will send you 


that child which is yours in me, depart to your house you can not, 
simpleton, detain me.!5 


Pururavas : Your husband who sports with you may now (depart) 
never to return depart to proceed to a distant region. Either let him 
sleep upon the lap of Nirrti or let the swift-moving wolves devour 
him. 16 


12. faga a vated afasiaedt F star area | 

APTS arat ads Gores Wray fearea stehaTys | | Rv. X-95-10 
13. SAT seat WMeteara fe cara AeALAT A sits | 

aye wat faget aferaed A agents fensryracqha || Ru. X-95-11 
14. heal ye frat ste sera gadatear | 

at aadt aren fa qatar eas sagey dead || Rv. X-95-12 
15.9fa sari adad ay apa araated ferart | 

O ad ferat ad are Utared ae Ae ATG || Rv. X-95-13 
16, Feat seq Wadetgqearad UAT WaT SI 

aren greta Predaaead set Gon WIAA BTgpsi | Rv. X-95-14 
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Urvasi : Die not, Purtiravas, fall not, let not the hideous wolves devour 
you. Female friendships do not exist, their hearts are the hearts of 


jackals. 17 


When changed in form I wandered amongst mortals, I dwelt with 
them four delightful years. I ate once a day a small quality of butter; 


satisfied with that I now depart. 18 


Pururavas : I, Vasistha, bring under subjection Urvasi who fills the 
firmament with lustre and measures out the rain. May Pururavas, 
the bestower of the auspicious rite, abide near you; come back, my 


heart is burning. 19 


Urvasi: These gods said to you, Aila, since you are indeed subject 
to death, let your progeny propitiate your gods with oblations, you 


shall rejoice with me in heaven.2° 


Saptapatha Brahmana : Version of Urvasi-Puriirava Myth 


The version of Urvagi-Purtrava story as given in the Satapatha 
Brahmana may be read with some modification of the Rgvedic 
version. In the ritual context, the Satapatha Brahmana uses parts 


of the material from the Rgveda with certain additions necessary for 


17. Fetal AT FAT ATT Vat AT war Garrat atfyrara S aq | 
aa Sontt weak at sergeant gearaar || Rv. X-95-1533. 


18. dfgeUret Aelaaes Wats MREAATA: | 

FH TAH THES AAT AAAs ATTEN MUAH || Rv. X-95-16 
19. araharat wrt fanrige frargestt afegs | 

so cat Ufa: Yrs fags adta ged Tad Ail Rv. X-95-17 
20. fet eat Gat gH angle Tamas YT: | 


won ¢ cary feet aerfa eet 3 carafe ATeara || Rv. X-95-17 
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the ritual-symbolism. The story of Urvasi and Purtravas as found 
in the Satapatha Brahmana (XI-5-1. 1 to 17) is as follows: 

deft eran: Geraats wat | fs facartare - fis oral aaes quar 
Bae | SteaTAT BT AT Pree | AY a ar TH ah UT St a Gorgas, sft | aT 
eer Siyara | sft ererefsoare qrasareanergare | dal & teats ayfersaray 
sagaet ageeareia | so ariaadd garrata, sft) ae & afate-seon wear 
Baga | Tat Saat saat way: | ar sara - aah sa aa ASH sa YF 
ard, fa fata wage! ars aadtare | sie eramterrah - He g aadht Heard 
RATE RIM, Sher | WAM Varro | fat aA ages Vdd | ate taal age 
wag | daa fada ae cael | at tae fertaya | gatherers | o sre 
FO Peat TAA wa seracaafafaaata | Tet SeIAaAATT lees, AT STATA 
areal yar Ugteafay | df 2a andlara - sa a a aqEn afar, sfer | ar 
age - ca at anfaramy, sf | aa, sft aed erfanrgs | ai era ararhradiare - yorer 
TH HAM SA aTeaaS aa AAT | | STL | 

aedgaiigad Tey Teas Wes! cal Ss QUAI A SAG | UT sara - 
HATH MATA | TH Vent Md Meares | ata Sasa ate Yat aferar, sher 
| ae dart abermatawatatirants | cat Stags - uae, she | 
aS agquakrege | a earaarad & 3 wack cane gone, sh) da a ata 
quite, sft garetdatsarita gard, sft! ae = orerferat at ag | a dara - 
garanaasam, sft | tag—a oo aqureandian ait agareratas Sa, 
sft | tet e toreararanis vege | aparece viata, siti dae Hart 
Teas | Aisa Veni Frere Sala TAA | HAART | aise 
of OT eae MT aT | & Gara are | 

a ayy - daa aGEIedsied Ta |W Udetaaeres raters Sate yaar 
attadtrecatataaar aaa |S Seta Sst htay B Va a Ufaay, Sta FVry 
~ USAR AT UAT | STATA Fro MOTTON | TETAS pata 
awa a faa, gal t stg: - attarfha at wad! argaceditatrrctt 
POS PTAA | T Teta Sat F Va Ss Baa, sit | F sreaeFaraeneer 
aah | apeaetreneterd | a aed sass T UST Ae | AAT Tea OTA SATE | 
TeTarsaehtarereter gaarsrerererepory | T Geta rae S Ua a ale away 
Trea Tale | 
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The rendering of this Brahmana text is as below 21 


The nymph Urvaéi with amorous feelings desired Purtravas, the 
son of Ida. While wedding him, she said to him, “Three times a day 
shall you strike me with the cane-rod; shall not lie with me when I 
am not desiring; may not I see you naked. This indeed, is the way 


of behaviour with us women.” 


She, then, dwelt with him for a long time. Moreover, she was 
with a foetus from him. Then the Gandharvas conversed mutually - 
“This Urvasi stayed among the humans for a long time. Consider 
how she might come back.” Now to her bed was tied, a ewe, with 
her two lambs. Then the Gandharvas lifted away one lamb. She said, 
“Alas! They are lifting away my ‘son,’ as if this place be heroless; as 
if it be without a person.” They stole away the second. She, indeed, 


spoke in the same way. 


Then Purtravas thought to himself, ‘How could it be heroless, 
how without a person, where I be!’ naked itself (as he was, in the 
night in his bed) he darted up (following them). Too long did he think 
if would be if he would wear a clook! Then did the Gandharvas 
produce the lightning; (and) (she) saw him naked, as in the day itself. 
Then that moment itself, verily, she got out of sight - “Again do I 
come,” he said and went after the vanished Urvaéi. Wailing in metal 
agony, he roamed about the whole Kuruksetra. There was a lotus- 
lake called Anyatahplaksa (situated beside a Plaksa tree). Along its 
(her the name is feminine) bank he wandered. In it were the nymphs 
swimming becoming water-birds. Indeed, recognising him; she 


21. Tr. S.A.Dange, Divine Hymns and Ancient Thought, Vol.II, Navaranga Publication, 
New Delhi, pp-225-230. 
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(Urvasi, in the form of a water-bird), spoke, “He, verily, is the man 
with whom I dwelt.” They indeed, said, ‘Let us be visible to him.” 
“Be it so” (she said). To him they became visible. Recognising her 


be uttered in front of her. 
Here, Rgvedic mantras are used (Rv.X-95-1,2,14,15,16). 


It is this speech and counter speech (i.e conversation) that 
comprise fifteen verses, as the Bahurcas (the followers of the Rgveda) 
say. Indeed, her heart gave way (became soft and got oozing with 
feelings). She said, “Do come (here) on the yearly night. Then shall 


you lie with me for that one night. This one born there would 


certainly be your son.” 


He verily came on the yearly night, to the golden dwelling (that 
sprang up at that place). Then did (they) the Gandharvas say to him- 
“Resort to this.” Then did they send her to him. She said, “The 
Gandharvas would grant you a boon in the morning; choose it.” “That, 
indeed, you alone choose on my behalf” he said (i.e. you instruct 
me what to choose). “Say-Let me be one amongst you” (said she). 
Him the Gandharvas granted a boon in the next morning. He said, 
“Let me be one amongst you.” They said, “verily that sacrifice-worthy 
form of fire is not among men, by sacrificing with which one would 
be one among us; (so) to him they gave fire, pouring it into a pan, 
saying, “By sacrificing with this you will be one among us.” Purtiravas 
came back taking it and the boy (his son). Placing the fire in the 
forest itself, he cane to the locality with the boy alone. Thinking 


‘I shall come back again; he went back to it (that had now) 


disappeared. 
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What was the fire, that (now had became) the ASvattha; what 
was the pan (now had became) the Sami tree! He again came back 


to the Gandharvas. 


They said, “cook a mess (of boiled rice) sufficient for four 
(priests), for one year. Each time (i.e. at every cooking and offering 
to the priests), anointing with ghee three faggots of the Asvattha, place 
them (in the fire) with mantras (from the Rgveda) having (the words) 
Samidh (kindling stick) and ghyta (ghee) in them (on the fire used 
for cooking the mess). The fire that would be born therefrom will be 
the same (as has now disappeared). They, moreover, said. “But this 
is indeed esoteric. Prepare the upper arani (wooden slab) from 
ASvattha alone and from the Sami the lower one. The fire that would 
be produced therefrom would be the same (the one lost)” They (again) 
said, “This is indeed, esoteric. Prepare the upper arani from ASvattha 
itself and the lower one (also) from ASvattha itself. The fire that would 
be produced therefrom would be the same.” He prepared the upper 
arani from ASvattha itself; from the ASvattha (itself) the lower one. 
The fire born therefrom was the same one. By offering with (into) it, 
he got to be one among the Gandharvas. Therefore, from the ASvattha 
itself should be one prepare the upper aran/s; from the ASvattha 
(alone) the lower one. The fire which is born there from became the 
same (ancient one, given by the Gandharvas). Offering with it, one 


becomes one with the Gandharvas. 


The whole story of Satapatha Brahmana runs in the same way 
of the Rgvedic version, except the addition that at the lamentation 
of Purtiravas, Urvasi consented to live with him once at the end of 


the year. In the Rgvedic version, there is no consideration for the 
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lamentation of the king. According to her promise, she met the king 
at the end of the year. During this night she suggested to the king 
that next morning, when the Gandharvas would arrive to take her 
away, he should request them to show him the way by which he too 
could become a Gandharva like them so as to be able to enjoy her 
company for ever. Purlravas acted according to her suggestions. 
Gandharvas suggested to him to worship the fire produced from the 
Sami wood. Purtiravas performed the worship of the fire and attained 
the status of Gandharvas. Ultimately he met his beloved Urvaési and 


enjoyed her company for a long time. 


The Rgvedic version which does not concede even a night’s 
stay with Urvaéi to Purtiravas after their separation, is preserved in 


the Brhaddevata and the Sarvanukramani. 


According to the Brhaddevata, Indra, being jealous of 


Purtravas, ordered his Vajra to destory Urvaéi’s love for him.?? 


In the Sarvanukramani of the Rgveda, Indra does not appear 
at all. In this version, the curse of Mitra-Varuna is mentioned, owing 


to which Urvaégi had to go to the earth and live with Purtravas on 


certain conditions.23 


22. Faradt tata srareqayit Ge | 
wWauelag Hear aaah wart TI | 
TAT AT A MATA ATA WATT | 
amd VG Seay Te FI | 
a date faatnel urges arrarate | 
sift Fats cater wa teats Fre | | 


Saunaka, Brhaddevata, VII 147 to 149 p-91 
23. Katyayana, Sarvanukramani, Rv.X-95 
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Urvasi-Purtravas Story in Puranic Version 


The Purdnic version of Urvasi-Purtiravas story in the Harivamsa 
Purana2* corresponds to the Rgvedic gvedic version. According to 
this, the curse of Brahma caused the fall of Urvaégi on the earth. It 
adds that in the course of her stay on the earth, she began to live 
with the king, PurUravas on certain conditions. Accordingly, on the 
violation of those conditions, she disappeared from the court of the 
king. In course of searching her out, the king wandered hither and 
thither. Once he met her in Kuruksetra. She promised to meet him 
for a single night. Urvasi while meeting him at night, suggested to 
him to seek the help of Gandharvas to attain to their status. 
Purtravas acted according to her suggestion. Gandharvas offered 
him a ‘Agnisthal’ and asked him to perform a sacrifice. He took the 
‘Agnisthal’ and kept it in the forest and went to his house with his 
son. When he returned from his house he did not find ‘Agnisthal? 
there; he found an ASvattha tree grown on a Sami tree. Gandharvas 
again suggested to him to make Arani out of the tree and produce 
fire by rubbing it. He did so and got the fire. He performed a sacrifice 


with the help of that fire and attained the status of a Gandharva. 


The Matsya Purana?° and the Padma Purana,*® give another 
mould to the story. These Puranas drop the condition and introduce 
the curse of Bharata. The text of the story in both Puranas is quite 
identical. The main features of the story of the Matsya Purana are 
as follows: 

24. Harivamsa Purana, 1-26, 1 to 49 


25. Prof. H.H. Wilson, Matsya Purana, 24, 10 to 32 
26. Padma Purana, Srstti Khanda, XI1.52 to 86 
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Purtiravas was a close friend of Indra. He visited him daily. 
One day while he was returning from the court of Indra, he saw that 
the Apsaras (i.e. Urvasi and Citralekha) were being taken away by 
the demon KeSi. He heard their cry and hurried to their rescue. 
He defeated the demon Ke§Si, recovered them handed them over to 


Indra. 


Once, a drama, ‘Laksmi Svayamvara’ was staged under the 
direction of Bharata. Urvasi was participant in it. She, while 
discharging the role of Laksmi, looked at the face of Purtiravas and 
was fascinated by his personality. Consequently she forgot her action 
and uttered irrelevant words. For this fault of her, Bharata (the 
director), cursed her to fall on the earth in the form of a creeper. 
When pacified, he brought moderation to the curse to the extent 
that Purtiravas would meet her there in the form of a ghost. As a 
result of this curse, Urvasi came to the earth and bore eight sons to 


Purtiravas.2” 


Ramayana Version of Urvasi-Puriravas Story 


The Ramayana gives a different mould to this story. The gist of 


the Ramayana 28 version of this story is as follows : 


1. Once Mitra asked Urvasi to come to him for sexual intercourse 
at a mutually agreed time, but she did not pay much attention 


to his request. 


2. While she was playing in the Varunalaya, Varuna saw her and 
was enchanted by her beauty. He expressed his ardent desire 
27. Matsya Purana, 24, 10 to 32 


28. Ramayana, VII.56 (chapter) 
Ed. N. Ramaratnam, Valmiki Ramayanam, Madras, 1958, pp- 1033-1034 
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to cohabit with her. But when declined to offer herself to him, 


he discharged his semen in a jar. 


3.When UrvaSi attended sage Mitra, the latter got encouraged with 
her misconduct and cursed her to fall from the heaven and go to 
the earth. Later on, when pacified, he proposed the modification 
that she should attend Rajarsi Purtravas, the son of Budha. Due 
to this curse, Urvasi came to the ‘Pratisthdna’ and lived with 
Purtiravas. She bore a son, Ayu, to him. When the period of her 


curse came to an end, she returned to the heaven. 


In the Ramayana version, the story drops all the conditions 


mentioned in the Vedic and the Puranic versions. 
Urvasi Purtravas Story in the Kathasaritsagara 


There is one more version of the story preserved in the 
Kathasaritsagara~? of Somadeva. According to it, Urvagi and 
Purtiravas fell in love with each other at first sight in the 
‘Nandanavana’ of Indra. At the command of Visnu, Indra brought 
about the union of the two, who thereafter went to live on the earth 
in the kings palace. Once, while Purtravas was witnessing Rambha’s 
dance in the heaven, he laughed at some mistake in her technique. 
Her teacher Tumburu became enranged and cursed him that he 
would be separated from his Urvasi. Gandharvas thereupon removed 
Urvasi from the king and the two lovers greatly grieved. Purtravas 
propitiated Visnu, who freed him from Tumburu’s curse and once 


more united him with Urva$i. 


29. Somadeva, Kathasaritsagara, III. 4 to 30. 
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The Rgvedic story itself, from which all the different versions 


have originated, is undoubtedly only an exhalation of a popular fairy 


tale consisting of the following main parts : 


1. 


A fairy from the other world falls in love with a human and seeks 


his company on the earth; 


In order to be able to return to her home after a short sojourn 
(time), she puts him certain conditions, the violation of which 


would leave her free to abandon him; 


The violation takes place as pre-planned, with the help of the 
Gandharvas, the friends of the fairy (nymph) and then she 


returns. 


The mortal grieves and wanders in search of her until she 
appears before him only for a short while to impress upon his 
mind the inevitability of the situation owing to the natural frivolity 


and hard-heartedness of women. 


The garb of a dramatic dialogue, including the names of the 


characters, and a few embellishments such as the arguments of the 


frustrated lover as also the vague promise of a meeting in the other 


world by the favour of the gods, were the work of Rgvedic poet. 


Thus, the Akhyanas of Sunagéepa and Purtravas can be traced 


to the Rgvedic hymns or some ancient tradition reflected in the 


hymns. These hymns, by their dramatic quality, indicate the 


existence of the semi-dramatic and semi-epic Akhy&na literature out 


of which grew the later historical epics and dramas. 
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7. Socio-historical Institutions in the Rgvedic Age 


The Grama, Self-Contained : 


A Grama ordinarily connotes a settled and not a nomadic state 
of existence. The word Grama is used in the sense of a village, in 
the Revedic mantra.! A grama is consisted of a number of grahas 
(houses), tenanted by several families (Kulas). The families (Kulas) 
were living under the leadership of Kulapas.” The Gramani? was 
the leader of the village. Each Kula was subdivided into a number 
of householders or Grahapatis.* The mistress of the household was 
called Grahapatni.° The cows were kept within the compound of 
the house, as there is distinict mention of playful calves and children 
in the house.© The cows were passing the night in Gosthas which 
were generally situated at a distance from the village.” The Gosthas 
must have been well guarded from the attacks of robbers. (Paracha) 
In the Rgvedic period, the villages were surrounded by corn-fields 
(ksetras). The fields were owned by the families in separate and 
well-marked holdings.® The fields were carefully measured off 2 
and the deity presiding over, (Ksetrasya pati) each field is referred 
to in the Reveda. !° On this connection, Macdonell and Keith say 
"from the evidence that the system of separate holdings already 
nll 


existed in early Vedic times. 


Rv. I- 44-10; 141-1; 149-4; 146-1 etc. 
UR warad Piatt: ware qerar + aad ATL! Rv. X-179-2. 
fara arava | Rv. X 107-5 

ae Jeatd TT Rv. VI - 53-2. 

Wer Wes euch AAA | Rv. X- 85-26. 

a eater: forgrat 4 Wu acarat 4 yentfeors yates | Rv. VII- 56-16 
fi mat ws areata Frat aifaara | Rv. 1 - 191-4. 

At A Way | Rv. X -33-6. 

9. Safta fa yee eat us oval HEA! Rv. 1 - 110-5. 

10. Rv. IV - 37-1,2; VII - 35-10 ete. 

11. Macdonell and Keith, Vedic Index. Vol I P-211. 
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_ The villages were “scattered over the country, some close 


together, some far apart, and were connected to roads.”!2 


The cows were taken out from the Gosthas for pasture in the 
morning by the Gop4&s (protectors of cows) after the milch-cows had 
been milked.!% In the evening, they were returning to the Gosthas 
and milked again. 14 According to the Taittiriya Samhita, 15 cows were 
daily milking three times. Milking in the morning is called 
Pratar-doha, in the forenoon is Sanmigava, and in the evening 
Sayam-doha. Milk was used thrice daily for offering into garhapatya- 
Agni (the sacred household Fire). The ears of the cattle were marked 


to indicate ownership. !© 


A Vedic grama was self-contained. The wants of the people, 
were supplied by the people themselves. They cultivated corns like 
barley (yava), 1" rice (dhanya)}8 etc. The grains were stored in 


granaries (stivis). 19 


The Rgvedic people used to prepare curds, ghee, dadhya-Sira 
from the milk.2° Meat also was used for food.?! Sheep’s wool is 
spun into yarn and woolen clothes were woven with them. The loon 


is called tantra.2? Each family also wave the cloths required for its 


12. Ibid., p-24. 
13. Bat fagaer Yarn Tore @ AT ites rH fase | Rv. 1 - 164-21. 
14. Ma ga os qgfaharwararaa act Gaal FBT! Rv. X- 149-4, 

15. Taittiriya Satnhita, VII - 5-3-1. 

16. Tal ANd TU Tea Aaa earferet aed | Rv. VI-28-3. 
17. Rv. V-85-3; X- 69-3; 131-2 etc. 

18. Rv. V-53-13 ; VI - 13-4; X-94- 13 ete. 

19. we qafta Ferfar | Rv. X- 68-3. 

20. Rv. 1-162-13 

21. Rv. V-27-5 

22. fata wadl srrarqas! Rv. X-71-9. 
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ordinary use and the weaving is usually entrusted to and done by 
the women.?° It is distinctly said in one mantra that the mother 
wove cloths for her sons.2* There were men who learnt the art of 


weaving, took it up as a profession and they were called Vaya 
(weavers).2° 


The carpenters (tvastr ; taksa)?© were made chariots, wheels, 


27 


boats, and wooden vessels (druna). The Smiths (Karmara were 


made agricultural implements and weapons for war. The potters 
were making pots and vessels for daily uses. The Rgveda montions 
Kalaga,2® Kumbha,?? Ukha?° etc. The goldsmiths were made gold 


ornaments like niksa,31 Kangobhana,2 rukma?? etc. There were 


also men whose profession it was to make flower-garlands or 
wreaths. 3* It must have been in great requisition among fashionable 


and luxurious people. 


The skin materials were also manufactured in the Rgvedic age. 
The tanner is known by the name of Carmamna.*° Barbors (Vapta)3© 
are also mentioned in the Rgveda. The physicians ( bhisak)>” claimed 
a scientific knowledge, so far it went in the Rgvedic days, and he 


prepared the various herbs and drugs. 


23. Ruv.Il - 3-6; 38-4 ; V- 47-6, etc. 

24. saife ae gare Aree aaha | Rv. VI- 47-6. 
25. Rv. X-26-6 ; 106-1. 

26. Rv. X-119-5; Rv. IX- 112-1. 

27. Rv.IX-112-2;X- 72-2. 

28. Ru.I- 117-12 ; iii- 32-15. 

29. Rv.1- 116-7; 117 -6. ete. 

30. Ru.I- 162-13; 15; Il- 53-22. 
31. Rv. VII - 47-15; 78-3. 

32. Rv. VII-78--3 

33. Ru. V-53-4;I-166-10 etc. 

34. Gai at sfeatgaz | Ry. VII - 47 - 15. 
35. Rv. VII -5 - 38 


36. Wihadda wry aafa yA! Rv. X- 142-4. 
37, THREE Tal PATTON FAT | Rv. IX - 112 - 3. 
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_ In the absence of flowing rivers, water was supplied from wells.38 
The water was raised from wells by means of a stone-wheel 
(aSmacakram)?? to which pots were attached. There is also a mention 
of people digging lakes for the purpose of supplying pure drinking 
water,*9 as well as natural lakes having full-blown white lotuses on 
their bosom. (Puskarinj.*} The washing of the clothes was done by 
the householders themselves, though the work had been strangely 


ascribed to the god Pusan.*? 


The musicians were also living in the village of the Rgvedic 
country. Some of musical instruments are mentioned in the Rgveda. 
viz., dundubhi*3 Vana, Karkai, Ksoni, etc. These instruments were 
used in the festive occasions as well as in wars. From this account, 
it shows that a Rgvedic Grama (village) was completely self-continued 


and supplied all the ordinary wants of its inhabitants. 


38. fide euts afedt Sareaa Had Rv. 1 - 105 - 17. 
39. Seanad AMAA aH FAsaraT FATT | Rv. X - 101 - 7. 
X- 93-73. 
40. pratfert wearer Ras | Rv. IX - 110-5. 
41. mrad a urat gat teg gies | eave quettenior UyERT YET STI Rv. X-142-8. 
42, sretwarnan: ufas qararga | 
aratarat satan arate AAs || Rv. X- 26-6. 


43. Ru. 1 -28-5 ; VI - 47-29, 31 etc. 
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Family Life : 


The Rgveda points to a highly organised society. The foundation 
of social life was patriarchal family. The father was the head of the 
family and controlling all the activities of his children, including, in 
some measure at least, their marriage. The prayers were sent up to 
the Gods for the birth of children in house and for their long life and 
prosperity. ! The sons were coveted not only for the continuity and 
prolongation of the family line, but also for the spiritual benefit of 
the dead ancestors who were eager for the oblations offered to them 
by their lineal descendants.2 Some times, when there was no issue, 
sons were adopted by a stretch of the legal fiction; but no real 
pleasure was felt in these sons, as there was no blood relation with 
adoptive parents, and sometimes returned to the original family to 


which they belonged.° 


The ideal son of the seers, is spoken of in the hymn forty-seven of 


the tenth mandala. The sons merits are mentioned in the Reveda.* 


1. Saget Preaquants Ua wottead tare ae As RASTA VITA ATA || Rv.VIl - 1-12. 
OF aa VearaaeMifaarareas STAM Fats! Rv. VI - 1-24. 
fayar aargeat Wort a weg wes ured Tafeahie: Wars: | Rv. VII - 4- 10. 
2. ALY tan se wa ww one feared 
OT arerer Yass YA YA Hay aA fat A ater Meat! Rv. I- 105-3. 
3. Rv. VII-4- 7,8. 
Uftwer ereverey THO Frere Was Tas BATA | 
TM St SATA wera. AT vat far gare | 
a f TTA |Rat Saleat AAS Aa | 
aren fagtes yates Ue at arsasteradg Tors | | 


4... Ru. X-42-3,4,5. 


227 


The seer Dyumna, prayed for a son who would be glorious by 
defeating his enemies in the battle.° In another place, the seer 
Sunahotra Bharadvaja, prayed for a son who would be mighty, 
delight-giving, performer of sacrifices, and bestower of gifts, and 
who, riding on a brave steeds, would successfully encounter his 
enemies riding on brave steeds in battle.© Here, A.C. Das observes 
“It would appear that the sons were trained up not only to be learned, 
pious and self-supporting, but also to be brave and heroic men 


who would be able to hold their own against their enemies.”” 


The grown-up sons always kept their father’s company, sat with 
him in his room for receiving instructions.® Sometimes they were 
sent to the house of a professional preceptor who imported to them 
true knowledge with a view to develop their manhood.? In the 
Rgvedic times, the father had absolute power over the life and limb 
of his son, and could inflict on him corporeal punishment even to 
the extent of maiming or blinding him for serious offences. It is 
related in the Rgvedic mantras, that the seer Vrsa-giri blinded his 
son Rjrasva for destroying one hundred sheep belonging to their 
co-villegers, though his eye-sight was afterwards restored through 
the grace of the ASvins (nasatyas).!° 
5. Rv. V-23- 1,2. 

A PETA WT GAT Tee aA | 

fagat ayadofear a any aTaed | | 
TAM Fase UW Wear BT WTI 
wa fe Gat aga ara aroreT TAA | | 
6. Tas sed gt a aat gerne fafsaliery | 
Baga At SAA GAT AAG ATASaAAAT || Rv. VI-33-1. 
7. A.C. Das. Rgvedic culture, p - 241. 
8. Fe aes Waal a aT sraen ofagea AM! Rv. I- 73-3. 
9. gales Gat sayadt waa aegaae 7 Aa | 
afufiatsags atfasa afte y alata Way! | Rv. 1 - 112-2. 
10. Wd Fergal aaqryzaiea| Ff rarest Tear | 
Te sat ara frre stent seat PTaTatay || Rv. 1-116 - 16. 
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After son’s marriage, his wife then became the mistress of the 
house. The Vivaha-Suikta of the Rgveda mentions that the young 
wife has been enjoined to exercise authority over her husband’s 


father, mother, sisters and brothers. !! 


The Wife : 


The great seer ViSvamitra declars that ‘J2yedastam,’ the wife is 
the home. In his vision, the wife is true source of domestic felicity. 12 
As it was quite natural to attribute the same source of happiness to 
the gods as to men, it was conjectured that Indra had a happy home, 
presided over by a good, gracious and loving wife, which rang with 
the dulcet music of her sweet voice and the merry laughter of the 


children. The Seer ViSvamitra addresses Indra thus:!3 


"When you have drunk the soma, then, Indra, go home, an 
auspicious life pleasently in your dwelling in eigher case there is the 


standing in your car or liberating the steeds of provender." 


The wife is dressed herself well and gracefully!* and always 
put on a smiling countenance with a view to please her husband. 


She carefully arranged his seat and bed, and looked after his 
comforts. 1° 


The wife is not only a loving wife, but a loving mother also. She 


is fond of her children whom she loved as a mother only could love 


11. Gaal <ayt wa Wars yagat Wa | 
Ara Gare Wa Tarat sf eqTF 11 Rv. X- 85- 46. 
12. Rv. Il - 53-4. 
13. Rv. Il -53-6. 
14. Rv. IV-3-2;1V- 58-9. 
15. Ru. IV- 3-2. 
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them and nursed and brought them up with great care. 16 The playful 
and blooming little darlings were formed the chief attraction of the 
home.!” The little son caught the hem of his father’s garments with 
a view to attract his attention and press his supplication with earnest 
and lovable words. !® The picture of the mother sitting with her little 
sons on her lap was indeed very lovely, and as well as that of 
tumbling urchins advancing towards the father with broken and 
lisping words pleasant to hear. 19 The boys and the girls wore golden 


ear-rings and bejeweled necklaces.29 


The wife is described in the Rgveda as the ornaments of the 
home.”! She was an excellent house-wife, rising early with the dawn, 
and rousing all from sleep, and sending the servants about their 
respective business.22 She bathed early morning and offered jointly 
with her husband the morning oblations to the sacred household 
fire. Another oblation was offered in the mid-day and third in the 
evening. Her first and foremost duty was to keep the sacred fire 


burning. 


Sometimes the young daughters took charge of the little ones 
and duly fed and nursed them. After mid-day meals, she used to 
attend to her toilette, dress herself and the children neatly with a 
view to meet her husband. She used to prepare meals for the evening, 


make beds for the children and put them early to sleep.2* Often, 


16. Rv. VII-81-4. 
17. Rv. VII-56-16. 

18. Ru. Il-53-2. 

19. Rv. VII-43-3;VII-103-3. 

20. Rv. 1-122-14. 

21. Rv1-66-3. 

22. Rv.1-124-4, 

23. Ru. I-173-2;IlI-28; V-43-15; VIII-1-29; 13-13. etc. 
24, Ru. 1-123-11; 124-7; IV-3-2; 58-9,etc. 
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she had male and female servants under her, whom she employed 


in their respective duties and treated kindly.2° 


She also looked after the cows other domestic animals and 
supervised the work entrusted to their keepers. 2© Occasionally, 
accompanied by other women, she rambled about and claimed the 
hills to pluck flowers.2’ She was dutiful to her husband’s parents, 
affectionate to her husband’s brothers and sisters, and devotedly 


attached to her husband.28 


In the Rgvedic age domestic felicity was depended upon the 
mutual harmony of husband and wife and upon their pious 


performance of the religious duties they owed to the gods. 
Samskaras in the Rgveda : 


Oldest document of the religious literature of the Indo-Aryans 
is certainly the Rgveda. Yet, the Rgveda is not complete in itself to 
provide all details of that aspect. There are a few specific Rgvedic 
hymns which are particularly concerned with popular rites and 
ceremonies. The wedding (vivaha),2? the funeral (Antyesti)?9 and 
the conception (Garbhadhana)?! are described in the Rgvedic hymns. 
The Rgvedic descriptions may not be ritualistically exact but they 
are historically accounted for. The later-day Samskaras, the 7 Vivaha, 
the Antyesti and the Garhadhana were direct descendants of these 
hymns. Then, there are those hymns of the Rgveda that are of general 


25. Ru. X-85-43. 

26. Ru. X-85-44. 

27. Rv. 1-56-2. 

28. Ru. X-85-46; IV-58-8. etc. 
29. Ru. X- 85. 

30. Rv. X- 14, 16, 18. 

31. Ru. X- 183, 184. 
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applicability in the sacramental rituals. They are recited at different 
occasions, which show that they were not originally composed for a 
particular Samskara. But their connection with popular ceremonies 
cannot denied altogether. Again, in the Grhyasiitras many citations 
homonymous to the Vedic mantras. This fact indicates that a large 
number of the items of the Samskaras were suggested by the Vedic 
mantras in question and they originated in the later Vedic and post- 


Vedic period. 


The Rgvedic hymns were composed with the inspirations for 
invoking the help of gods in events, public and private, that 
immediately interested the Rgvedic people. There are invocations 
relating to a life of hundred years with children and grand children, 
securing wives, children®? and other domestic articles, °° and the 
destruction of the demon who kills offsprings.°4 These and similar 
references have a great correspondence with the Samskaras that 
were performed at the various important occasions in the life of a 
man. Besides, there other references in the Rgveda that bear on 
the social aspects of the Saniskaras. For example, it was difficult to 
secure a husband for a brother less girl. “Like a woman growing old 
in her parents house.”°» Different forms of marriages are also hinted 
at. viz. Raksasa, Brahma, Asura-vivaha etc. The Rgveda prescribes 


the time for Samskaras.°© As regards the details and regulations of 


32. Wary Wet Ara tat war ARaT GG TTA | 

Gare aa foat sara ar at wearttitwargrats || Rv. 1- 89-9. 
33. Trad a Tad a a resd AT a ad shal | SAT! Rv. VIII - 35 - 10. 
34. Rv. X- 162. 
35, sangfta fiat war ad aaratan aaecaaad WT! Rv. I-17 - 7. 
36. sreratherahrst fated ferarcreat sfergre fargtas aiepre: | 


Viramitrodaya - Samskara Prakasa. Q. Rajbali Pandey, Hindu Saniskaras, P - 17. 


232 


the Samskd4@ras, it must be confessed that the Rgvedic hymns do not 
contain positive rules. They contain many incidental references 


which throw light on the Samiskaras. 


The word Samskdra defies every attempt at its correct 
translation into English. Ceremony or Latin caerimonia does not 
give the full meaning of this word. The word Samsk4&ra is derived 
from the Sanskrit root ‘Sam+skr+ghar’ and is used in a variety of 


ways. 


The Hindu Samskaras combine a number of preliminary 
considerations and rites and other accompanying regulations and 
observances, all aiming at not only the formal purification of the 
body but at sanctifying, impressing, refining and perfecting the entire 
individuality of the recipient. The Samskdras with their 
paraphernalia were regarded as producing a peculiar indefinable 
kind of merit for the man who underwent them and the person 
becoms endowed with a peculiar excellence due to the rites ordained 
by the Sastras. It was in this collective sense that the word Samskara 
is used. The word ‘Saniskara’ does not occur in the Vedic and 


Brahmana literature. 


The Grhyasitras generally deal with the bodily Samskaras 
beginning with Vivaha and ending with Samavartana. They fluctuate 
from twelve to eighteen and the lists are slightly varying in names of 
some particular Samskaras or in some additions and omissions. 
According to the Paddhatis and the Prayogas, the funeral is always 
treated separately. The usual number of the Samskaras in them is 
from ten to thirteen from Garbhadh&na to Vivaha. Many of the 
Paddhatis are actually called “The Dasakarma-Paddhatis.”3’ At 


37. The Dasakarmapaddatis of Ganapati, Marayana, Prthvidhara, Bherdeva etc. 
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present, sixteen are the most popular Samiskaras, though the 


enumeration differ in different books. 


The Garbhadhana (conception) 


Saunaka gives the definition of the garbhadhana in these 
words: “the rite by the performance of which a woman receives semen 
scattered (by her husband) is called Garbhalambana or 
Garbhadhana.”?® In the beginning, procreation was a natural act. A 
human pair copulated, whenever there was a physical demand for 
it, without any anticipation of progeny, though it was a usual 
consequence. The Garbhadhana Samskara, however, presupposes 
a well established home, a regular marriage, a desire of possessing 
children and a religious ideal for which, beneficent gods help men 


in begetting children. 


In the Vedic period, the parental instincts found their expression 
in many utterance containing prayers for children.°? Heroic sons 
were regarded as boons conferred by gods on men. The theory of 
three debts was in the process of evolution in the Vedic period.*0 
A son was called ‘Rnacyuta’*! or one who removes debts, which 
may denote both parental and economic growth, and the begetting 
of children was regarded a sacred duty binding on every individual. 
Thus an idea of simple ceremony regarding conception had come 


into existence in the Vedic period. 


38, fifradt aerator aafs aed Ferar tag mpeeart are aad Uta ATP aAs | | 


Viramitrodaya - Samsk4ara Prakasa. Q. Rajbali Pandey, Hindu Samskaras. p -48. 
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40. FIAT a sramiferfragrary aad seraaor aghseat ass Savas sora Frye | 
UT AT SU Ue YT oar Tera aT VATfefer || Taittiriya sanihita.V1 - 3-10-5. 
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The ritual procedure adopted in the Garbhadhana had assumed 
a fairly ceremonious shape before the codification of the Samiskaras 
in the Grhyasitras. They do not give an exact information about it 
in the Rgvedic period. Yet there are many mantras in the Rgveda 


pointing to the act of conception. The mantras describes as follows:*2 


“May Visnu construct the womb, may Tvastr fabricate the 
members, may Prajapati sprinkle the seed, may Dhatr cherish your 


embryo. 


Sustain the embryo, Sinivali, sustain the embryo, Sarasvati, 


may the divine ASvins, garlanded with lotuses, sustain your embryo. 


We invoke your embryo which the ASvins have churned with 
the golden pieces of touchwood, that you may bring it forth in the 


tenth month.” 


The description of actual copulation are also found in the 


Rgveda. This mantra is as under : 43 


“Plsan, inspire her who is most auspicious, in whom men may 
sow seed, who most affectionate may be devoted to us and in 


whom animated by dicer we may beget progeny.” 


In the Rgvedic period, usually the husband was the natural 
performer of this Samskara. But in his absence (dead) substitutes 


were also allowed. Levirate was current in ancient times, because it 


42. Ru. X- 184-1,2,3 
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was necessary to beget children at any cost for the benefit of the 
family and the dead fathers. The Rgveda mentions - ‘a widow invites 
her husband’s brother to raise children for her husband.”*4 Manu*® 
and many other Smrtis allow the widow to bear children from. the 


brother of her husband, a Sagotra or a Brahmana.*© 


The Pumsavana and the Simantonnayana Samskd4ras are not 


found in the Rgvedic mantras. 
Jatakarma (Birth ceremonies) 


The word ‘Janman’ occurs thrice in the Rgveda.*" But it is used 
in the sense of relation. Besides, the context in which it is used 
shows that the passages where the word occurs have nothing to do 
with any ceremony like it. In the Atharvaveda, however, there is 
one full hymn containing prayers and spells for easy and safe 


delivery. Then, in the Grhyasitras this Samsk4ra is fully described. 
Namakarana (Name-giving) : 


The word ‘Naman’ is a common occurrance in the Sanskrit 
literature and is found even in the Rgveda,*® the earliest work of 
the Aryans. Names of objects and persons are found in the Vedic 
literature. Other peculiar names suggested in the Sitras and the 
Smrtis are also found in the Vedic and Brahmana literature. The 
Rgveda recognizes a secret name, the Aitareya Brahmana and the 


Satapatha Brahmana as well refer to it. But the practice, as given in 


44. a at waar faada eax He FT ATT Hod WALA BM | Rv. X - 40 - 2. 
45. cartel afvergr frat aeShr gata | 
RATT AVA THAT TET TTS | | Manusmiti, IX - 59. 
46. Stare aes gag ATAATH | Mahabharata, Adiparva. 
47. Rv. VII-33-10;11-26-3. : 
48. Rv. X-35-2;X-71-1. ete. 


236 


the Sutras, of giving a secret name after the Naksatra name is 


nowhere instanced in the Vedic literature. 


Praises of food are found in the Vedas and Upanisads, but 
whether they were sung at an ordinary dinner or on the occasion of 
the first feeding of the child is doubtful. The ceremony of feeding 
the child for the first time put on its proper ritualistic garb during 


the Sutra period. 


Almost all the mantras that are used in the Grhyasiutras at the 
Chudakarana ceremony are found in the Vedic literature. But, they 
are all of specific character which show that they were composed 
for the purpose of cutting the hair only. Wetting the head for tonsure 
is mentioned in the Atharvaveda.*? The shaving razor is praised 
and requested to be harmless; In the Yajurveda, cutting the hair by 
the father himself for abundance of food, progeny, wealth and 
strength is also referred to.99 Many other mythological allusions to 
hair-cutting are given in the Vedas. So it is quite clear that the 
Chidakarana was a religious ceremony as early as in the Vedic 


period. 


The Samsk@aras like Vidyarambha, Vedarambha, Upanayana, 
Kesanta and Samavartana Samskaras- are of course not found in 


the Rgveda, while the Grhyasitra deal with them. 
The Marriage 


It is important to note that even at the Rgvedic age, the marriage 
was a fully developed social institution and accepted as such. The 


marriage was deemed necessary not merely for gratifying the natural 


49. Atharvaveda, V1-68-1. 
30. Yajurveda, III-63. 
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urge but also for setting up a happy home and begetting progeny to 
continue traditions of religion and culture. The Rgvedic seers clearly 


state the purpose and significance of this basic institution. 


The aim of marriage as conceived by the Rgvedic seers is to get a 
son, who is skilled in activities (Karmanya), proficient in house-hold 
duties (Sadanya), performer of sacrifices (Vidatya), deserving a position 
in the assembly of the learned (Sabheya), and one who will bring 
fame to the family (PitrSravana).>! Further, the Rgvedic seers urge 
upon the gods to grant all possible happiness to the married couple.°? 
It is significant that the young couple are advised to cultivate mutual 
love and confidence so necessary for attaining, maintaining domestic 


harmony which is the basis of social and national betterment. 


However, Rgveda does not mentions any reference to the child- 
marriage. A girl must be fully developed physically in her father’s 
house (pitrsadam).°° In the Vivaha-Sukta of Rqveda, “the bride Surya 
became youthful and yearned for a husband,” is mentioned.°* It 
shows that in the Rgvedic period the girls were married long after 


they had reached puberty. 
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The girls had a considerable freedom in the choice of their 
husbands. A respectable girls always used to select from among her 
suitors one, whom she really loved, as true love is considered the 


real basis of happiness.°°> 


There are references in the Rgveda, to the idea that a bride price 
to be given was not very desirable to son-in-law. Similarly, dowry was 


given when the girl had some physical defect.°© 


Forms of the Marriage : 


It may be noted that in the Rgvedic age, several forms of the 
marriage were developed. One form is usually based on mutual 
consent, though the final approval of the brother or parents is 
necessary. The marriage of Sirya with Soma, as described in the 
Vivaha-Sukta of the Rgveda, is the prototype of the Brahma Vivaha. 
In the case of the Strya’s marriage, the ASvins worked on behalf of 
Soma.°” The Smuitis have regarded it as the most hanourable type of 
marriage. Manu says- “the girl was given by the father, with such 
ornaments as he could afford, to a man of character and learning, he 
invited voluntarily and respectfully without taking anything in 


return.”°2 


As it is free from physical force, carnal appetite, impositions of 
conditions and lure of money. Here, the social decency was fully 


observed and religious consideration taken into account. This form 
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is still current and the most popular in India, though it has been 


prostituted with the morbid stipulation of dowry. 


Another from of marriage i.e., Raksasa i.e., marriage by stealing 
or capture was prevalent. But this was not much vogue in the Rgvedic 
period. In the instance of the Rgveda, the seer Vimada carried of 
Purumitra’s daughter Sundhyu, against Purumitra’s will. It is said 
that the Aévins conveyed her in their chariot to her husband.°? It 
appears that there was no violence pure, but that the affair was pre- 
arranged with the consent of the bride who refused to be directed by 
her parents. This formers consent is a fact which distinguishes such 
instances of capture and elapment of the bride from Raksasa method 


of marriage. 


According to Manu “capture of a girl by force while she is crying 
and weeping, having killed, scattered and injured her relatives is 
called Raksasa-Vivaha.”©° Manu regards the Raksasa marriage form, 
commendable for the Ksatriyas.©! It the Mahabharata, 62 Bhisma 


also calls it the best form for the warrior class. 


The gveda traces to the form of ‘Gandharva Vivaha’ also. In the 
Rgveda, a mantra refers that : "You Indra, are manifest, from the time 
to time you water the earth : Indra pervades all existence : the ancient 
Indra verily destroys his foe the other does not destroy. The limited 


two heaven and earth surpass not him who extends beyond the 


confines of the universe."©? 
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A respectable girl always selected from among her suitors one 
whom she really loved, as true love is considered the real basis of 
conjugal happiness. A mantra in the Atharvaveda®* shows that parents 
usually left the daughter free in selection of her lover and directly 


encouraged her in being forward in love-affairs. 


According to Manu “where the bride and the bridegroom meet 
each other of there own accord and the meeting is consummated in 
copulation born of passion, that form is called Gandharva.”®> In the 
Mahabharata, sage Kanva the foster-father of Sakuntala, says “the 
marriage of a desiring woman with a desiring man, though without 


religious ceremonies, is the best marriage.”©© 


The Marriage Ceremonies : 


According to the Sarvanukramani, the eighty-fifth hymn in the 
tenth mandala of the Rgveda, is considered as a marriage hymn. 
Here, the whole sense is made as the basis of a metaphoric 
description in which the heavens take part. However, imaginary the 
plot may be, it can be safely concluded that the seers largely drew 
upon the knowledge of the rites, they had from the practical life. The 
marriage hymn describes the marriage of Surya (the daughter of 


Strya), with the Soma. 


The marriage customs were almost the same in the Rgvedic and 
Atharvavedic periods. But, the Atharvavedic marriage hymns disclose 
a few changes in the arrangement of the proceedings. Indeed the 


marriage hymn of the Rgveda (X-85) is taken bodily in the 
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Atharvaveda, but with important changes, and it covers the whole 


Kanda XIV of the Atharvaveda. 


During the Sitra period, every Grhyasutra describes the marriage 
ceremonies in a set order. The Grhyasutras, however, differ slightly 
in the arrangement of their matters and contain a few varying details. 
Because, every Vedic family had its own Sutras, containing local and 
tribal differences. But there was no material difference, the religious 
and the social backgrounds being the same. The Sttrakaras have 
quoted almost the same Vedic mantras and follow the same marriage 
customs. The marriage ceremonies have developed in the Vedic 


period, and a few new features are found in the Grhyasutras. 
The Antyesti Samskara : 


The last sacrament in the life of a Hindu is the Antyesfi or the 
funeral with which he closes the concluding chapter of his worldly 
career. This Saniskara, being post-mortem, is not less important, 
because for a Hindu the value of the next world is higher than that 
of the present one. The Baudhayana Pitrmedha Sutra says, 
“It is well known that through the Samiskaras after the birth one 
conquers this earth while through the Samsk4aras after the death 
the heaven.”©’ Therefore, the ritualists are very anxious to have 


the funerals performed with meticulous care. 


The earliest literary text that makes a mention of funeral 
ceremonies is found in the Rgveda Samhita. The details of the rites 
may appear like those of the marriage rites, to have differed among 
different tribes during the time of the Vedas. Moreover, the mantras 


of the ceremonies are not arranged in the order of their occurrence 
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in the Rgveda. The fourteen to nineteenth hymns in the tenth 
mandals of the Rgveda, are connected with funeral rites. The imply 


the main incidents of the funeral rite : 


1) The widow lay down on the funeral pile by the side of her 
husband.©8 


2)The various parts of the dead man’s body were directed to go to 


appropriate places.©? 


3) The bones were collected and buried and in some cases a funeral 


monument was erected. ’° 
4) A ferewell address was presented to the dead.” 


5) Then there was feasting and resumption of dancing and 


laughter. ”2 


Thus the above list shows all the four parts of the complete 
funeral rite, the burning; the Abhisinchana and the Smagana-chiti 


(the washing of the corpse and piling of the funeral pyre); the 
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Udaka-karma (water oblations); and the Santikarma (pacificatory 


rites). 
Different kinds of Disposal : 


Inhumation or burial proper is almost absent in the present 
day Hindu funerals, éxcent in cases of great saintly personalities 
and very small children. But the existence of this custom among 
common people in the Rgvedic times is suggested in the few mantras. 
Addressing the dead body carried to and laying in the burial ground, 


the priest says following Rgvedic mantras 73 


“Go to this your mother-earth, the wide-spread, delightful, this 
virgin earth is as soft as whool, to the liberal worshipper; may she 


protect you from the proximity of Nirrti. 


Earth, rise up above him; oppress him not; he attentive to him 
and comfortable; over him up earth, as a mother covers her child 
with the skirt of her garment. May the earth heaped over him lie 
light; may thousands of particles of dust envelop him; may these 
mansions distil ghee for him; may they every day be an asylum to 


him in this world. 


I heap up the earth around you, placing upon you this clod of 
earth; may I not be injured; may the Pitrs sustain this your 


monument; may Yama make you a dwelling here” 
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Scholars influenced by the later-day custom of cremation and 
the subsequent burial of the remains, hold that the hymns above 
refer to the Asti-sancaya or the collection of bones. According to 
Sdyana the above mantras were uttered at the time when the bones 
of the dead were put into an urn and buried into a grave. He basis 
shows the for his opinion on the Asvalayana Grhyasiitra. But this 
was a later custom, and should be regarded as a relic of the ancient 
custom of burial, which was being replaced by the custom of 


cremation. 


In this manner, the Rgveda remainds of historical fact that 
cremation or burning of the dead body is the most recognised mode 
of the disposal of corps among the Hindus from the time of the 
Vedas up to the present day. This mode evolved at a high stage of 


human civilization, as it is the most scientific and refined. 


The custom of cremation a lasting position was the religious 
belief of the Indo-Aryans that obtained during the Rgvedic period. 
Agni was regarded by the Rgvedic Aryans as the messenger of the 
gods on earth, and he carries of the oblation offered to them.’* The 
material things that constituted Havya could not be bodily and 
directly conveyed to the gods in heaven; hence the services of a 
heavenly messenger and carrier like Agni were requisitions. This 
analogy was also extended to human corpses as well as to the 
carcasses of the animals that were sacrificed to the gods. After a 
man died, it was necessary to send his body to heaven. This could 
be only done by consigning it to Agni. After the body was consumed 
by it and reduced to ashes, the dead could receive a new body in 
the world of Yama and join the Pitaras and his ancestors.’° This 
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seems to be the most powerful idea underlaying the custom of 


cremation, and the idea was essential as religious one. 


The Rgvedic Caste System : 


Jati (caste) is one of the most discussed and the most 
misunderstood and misrepresented social institution of India. There 
is a real difficulty in the study and discussion of J&ti. It is a peculiarly 
popular institution in the sense that its features evolved, as in case 
of other social institutions gradually to suit the needs of various 
groups in society. The various professional groups-carpenters, 
weavers, artisans, traders, potters, cultivators etc. are mentioned 
in the Rgveda. These groups lived in different parts of the villages 
and sometimes in separate villages. Thus a common professional 
and a common residential area seem to have united these families 
into a single community which gradually acquired its own peculiar 
custom, mode of behavior, form of worship, rules regarding food 
and marriage etc. in short, features that could distinguish it from 
other similar communities. In addition to the fact of living together 
in a well-defined are, two other factors encouraged the formation of 
these communities. Firstly, each profession was a family profession 
in the sense that it was carried on in the home itself, thereby enabling 
all members of the family to take an active interest in it. Secondly, 
the profession was heredity. Thus the families following a particular 
profession for generations, living together in a more or less well- 
defined area, worshipping a particular god and acquiring their own 
social and cultural traditions formed a community and when its 
distinguishing feature came to be birth (janma) it acquired the name, 
Jati, Any individual born in such a community was normally 


expected and also inclined to follow the profession of his Jati, observe 
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its rules and regulations regarding regions food, and marriage and 


thus would himself and the society through his. Jati.’© 


The caste-system contributed a good deal to the prosperity of 
the people and to the progress and continuity of Indian culture as 
well. Poets, saints, the teachers and social reformers have 
emphasized and preached from time to time, the unity and 
universality of life, the essential unity of all beings, the ideal of 
universal love and brotherhood, the ideas of sacrifice and service 
and the duties of every one towards family, society and to God, the 
father of all creation, to whom everything is to be dedicated. The 


Rgveda declares : 


"They are brothers, of whom no one is the elder, no one the 
younger, but who grew up together for their mutual prosperity; may 
their father, Rudra, ever youthful, the doer of good deeds, and Prsni 
their mother, easy to be milked, grant favourable days for the sake 


of the Maruts.”’” 


The concept of the all-protecting father was adopted, from the 
Rgveda onwards, in religion, society, politics, education and 
economic life. The ruler, the teacher, the employer indeed every 
elderly person is to be regarded as father. There, is thus no room 


for jealously or discord in this society based on affection. 


The root of the Varna system is to he found in the ardent desire 
of the ancient seers to give a meaning and social significance to the 
functions of each occupational group. For the purpose of the 


convenience of defining and prescribing the code of conduct, the 


76, Cidambra Kulkarni, Vedic Foundations of Indian Culture, P. 94. 


77. AAAS segs us F wet argye ata | 
gar frat taar we Wat Ygar Biss Yea WRB! | Rv. V. 60-5 
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numerous J&tis came to be grouped into four Varnas - Brahmanas, 
Kstriyas, Vaisyas and Sidras, on the basis of the nature of their 
functions. The Varna system found its full expression in the 
Dharma Siitras of the Vedic period and it is explained in authoritative 
and clear terms in the Smytis. But the references in the Rguveda and 
other Vedic literature clearly indicate the existence of this system 
even in the earliest period. In the Rgveda, the famous Purusa- siikta 
(X-90) 78 is usually considered to be the source of the Varna theory, 


But it does not say that these were four Varnas. 


The word Varna is originally meant colour and then caste. The 
Rgveda very clearly shows that the caste distinction originated in 
colour distinction. The Rgvedic Aryans were a homogeneous people 
conscious of the unity of their race, religion and culture. The Aryas 
were white in complexion and their consciousness of it is shown by 
the use of the word Svitnya’? (white complexioned) in describing 
themselves. Many of their families such as the Vasisthas and the 
Trtsus are similarly called § vitynca.8° On the other hand, the Dasas 
or non-Aryans are often called black (Krsnayoni?®! or black-skinned 


(Krsnatvac).®2 The Aryas made every effort to make their colony of 


78, STON SeT FAATaA AE Wats Hee | 
TH AT UAV: WGA YRt SAAT || Rv. X - 90- 12 
Sayana on this mantra : "ATeIcds FRI qanretd yas saa sores | ast WaT 
SATA Fess Ge alee: seas Funfeas | agwarqenied seeds | aa sary 
FA WATT: TI Ut TH Ag Ayas HAs | TATA: sues Ta wet wreaai Ys 
Usd VAM Fewe SATE |" 

79, Urals Bhat facadhr: area Trg: Yas | Rv. 1- 100 - 18. 

80. faetoat AT afacrnecnval ferafrarat afer: wg Rv. Vil - 33 - 1 ;VI- 83 - 8. 

81. H qaese HOTA Ae Fled sag! Rv. i - 20 - 7. 

82. HAG Weed POTACAA | Rv. 1 - 130 - 8. 
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Saptasindhu a purely Aryan territory by driving the Dasas out of it, 
and they were successful to a great extent, but when they spread 
further eastward they found it impossible to get rid of the Dasas. 
They, therefore, became more friendly to them and the Aryas and 
Dasas became the two sections of the Indian society. Here the caste 


system had its first origin. 


The Rgvedic society began to comprise two Varnas. The white 
Aryan people came to constitute the Arya Varna,®> and the dark 
Dasas similarly constitute the Dasa Varna.®* The Rgveda not only 
mentions the terms Arya- Varna and Dasa-Varna, but at one place 
actually speaks of the great Aryan seer Agastya as protecting ‘both 
the Varnas.’8> This leaves no room for doubt that in the Rgvedic 
period there were only two Varnas in the Indian society, the Arya 


and Dasas. In this connection P. L. Bhargava says- 


“The non-Aryan Dasas, when admitted into Aryan colonies, 
began to serve the Aryas and the word Dasa, therefore, acquired 
the meaning of servant or slave, just as ‘slave’ m the teutonic 
language was originally slave. Probably as a result of this meaning 
being given to the word, the non-Aryans gave up this name and 
began to be called Stdras. Except for this change in the 
nomenclature of the Dasas, the condition of the Indian society in 
the later Vedic period was not much different from that at the end 
of the Rgvedic period. In the later Vedic literature we here of Aryas 


and Sidras as still forming the two sections of the Indian society.”8© 


83. Bat aeqared avtarad | Rv. Ill - 34-9. 
84. Ut ae aotreat ete | Rv. I - 12-4. 
85, SVTas GAA: Ga: TTA AeA | 
sat ant gira: gute wear Caen STA | Rv. 1- 179 - 6. 


86. P.L. Bhargava, India in the Vedic age. p.281. 
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So far as the Aryan society of the Vedic age is concerned, there 
is absolutely no trace of anything even approaching caste system. 
The common Aryas were called Vis, which simply meant people.8” 
This meaning survived even in classical Sanskrit in the word 
Visampati, lord of the people. This Vis included men of all professions 
or ranks except the nobility and priesthood. The most influential 
gramani 88 (village head) and the humblest peasant, the soldier, as 
well as the cowherd, the carpanter and the smith, the tanner and 


the weaver were all ViS. 


These peopk were divided into classes, but not castes and 
each class was named after the work it had to perform. The 
Purusa - Siikta, emphasises that social harmory is only an aspect of 
the cosmic harmony. It presupposes that the existence of the four 
Varnas, as references in the other Siktas also show. Here, two 


relevant mantras are below:8? 


“Indra, would you make me a protector of people or would you 
make me a king ? would you make a sage that has drunk, Soma 


would you impart to me endless wealth ?” 


“O ASvins, you urge on Brahma, you urge on our thoughts, you 


kill the evil-spirits and subdue disease;” 


87. Ufasty d fagt ae wea ASOT ATH! Rv. 1 - 25 -1. 

88. Weal Waar fers | Rv. X - 62-11. 

99. saetang ad gaeiige| 
srorguirehfretatts gage effeaaa | | Rv. ll - 44 - 5. 
we feaage fread ferat ec waite atecratars | Rv.VIll - 35 - 16. 
an feared forad Téa wafa Blaaratags| Rv. VIII - 35 - 17. 
anieranga rad fag et waife Seacitars! Rv. VII - 35-18. 
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“You urge on Ksatra and also on men, you kill the evil spirits 


and subdue disease;” 


“You urge on the cows also on the viS, you kill evil spirits and 


subdue disease.” 


Here, clear reference to the class of thinkers and poets, to the 
class of the brave leaders and to the class of the people producting 
wealth. But these groups are not castes. They do not indicate their 
origin to be in birth. They do not indicate their origin to be in birth. 
They mention only the functions. The prayer cited above suggests 
the possibility of any one becoming a seer, or a ruler or a wealthy 


person. 


Above the common Arya people two privileged order. The most 
privileged class comprised the Brahmanas or priests. The term 
Brahmana, found in many hymns of the Rgveda?® is probably derived 
from ‘Brahma’ meaning a prayer. All those connect with Brahma in 
one way; the other, hymns compostition, recitation, meditation, 
teaching, sacrificing and pressing Soma-plant, formed the Brahmana 
Varna. They were Brahmanas by that function, not by birth. Terms 
like, Vipra, Kavi, Rsi, etc. that are used for Brahmanas also 


emphasise their functions. 


In the Rgvedic period, class of Brahmana was open to every 
Arya to enter the priestly order. The younger brothers of kings often 
entered the priestly order, and sometimes even a king would 
renounce his kingdom and become a si. The most noted example 


of a king who renounced his kingdom to enter the spiritual order is 


90. Rv. 1 - 164-45; VI- 75-10; VII - 103-1; X-16-6. etc. 
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of course Viévamitra.?! Of the younger sons kings becoming 
Brahmanas and founding priestly groups. For example, Devapi, 
the brother of king Santanu became a Brahmana and was admitted 
into the Arstisena family of the Bhargavas.?? The descendants of 
the great seer Bragu were master-carpenters, having been experts 
in making chariots.?° Even a lady seer like Mudgala did not hesitate 
to take up his arms in pursuit of robbers who had stolen cows, and 
she drive the chariot for her husband and came to his rescue when 
the situation had become some-what embarrassing for him.?* The 
seers prayed to the Gods for birth of brave and heroic sons who 


would be able to defeat their enemies in the battle.?° 


In early Rgvedic period, the Brahmanas commanded the respect 
of all classes. The supremacy of the Brahmanas over the other 
classes was gradually acquired by mental, moral and spiritual 
culture. Whoever attained to a high degree of spiritual culture could 


become as seer or Brahmana in ancient times. 


The word Ksatriya is found in the Rgveda.?© It is exclusively 
connected with royal authority or divine authority. According to 
Macdonell and Keith,?’ it included the royal house and the various 
branches of the royal family. It also included the nobles and their 
families. Ksatra means valour and Ksatriya was one of the epithets 
of gods. The great gods Mitra and Varuna are called Ksatriyas, or 


rulars. 28 During the Rgvedic age, the class of Ksariyas was also 


91, Tet efitasn tagisaauiergaia Faas | 
fagarfiat aececgqerra rar sigrenares || Rv. Ill - 53 - 9. 


92. Rv. X- 98. 
93, Ud at Ra aamadasy Ya TA! Rv. X - 39-14. 
94. tihasgeett was wt gd arafeaaaw Rv. X- 102-2. 

95. fa atm ang aaa a atsated adore feaaras| Rv. VI- 31-1. 
96. Rv. IV- 12-3; 42- 1; V- 69-1; VII - 64 - 2; etc. 

97. Macdonel and Keith, Vedic Index, Vol I. p -203. 

98, Yaad Afra AAATETG? || Rv. VII - 25-8. 
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formed but it had not yet become a caste. In the case of Ksatriyas 
too, their functions were more important than birth. Rajanya and 
Ksatriya are identical. In the Rgveda there are much instances of 
Ksatriyas fighting. 

The term Vaisya occur only once in the Rgveda.?? The term Vis 
meaning the group of people is used many times in the Rgveda, !00 
From the contexts it clearly denotes the common people engaged 
in agriculture, cattle-breading, crafts, trade and commers. The main 


fanction of the Vaisya Varna has been to look after the sustenance 


of other Varmas. 


Sidra is mentioned only once in the Purusa-sakta!©! of the 
Rgveda. Scholars think that Sidra is only another term for dasyu 
and dasa indicating the class of people who did not perform Vedic 
rituals.1°2 But there is evidence to believe that the Stdras formed 
a part of vedic society. The Taittiriya samhita!°3 contain the following 


prayer : 


“Bestow light unto our Brahmanas ; bestow light unto our kings; 
bestow light unto our VaiSyas; bestow light unto our Stdras; bestow 


light unto me by your light (racam).” 


This is clear indication of the Stdras having been a part of the 
later Varna system. However, the Brahmana texts use the term in 
two senses one meaning a class of Siidras and the others indicating 


a sinner. For example, the Brahmana father of the Sunaégéepa, who 


99, FR AGT UBVAs| Rv. X - 90-12. 

100. Ru. IV - 4-3 ; 37-1; V-3-5 ; VI- 21-4; ete. 

101. Wael Yel sreTT | Rv. X - 90-12. 

102. Macdonell and Keith, Vedic Index, Vol II. P - 388. 
103. Taittirrya samhita ,V - 7- 6- 3,4. 
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sold his son and agreed to sacrifice him for money is condemned as 
a Sadra.1°* an ‘untruth’ is Sidra. As such, Stidra is condemned in 
the strongest terms. Some scholars who did not care to remember 
these two different uses of the term Sadra, have misunderstood 
the meaning of the statement of the Brahmanas and misrepresented 


the whole Varna system. 


Thus clearly shows that Aryan society of the Vedic age had no 
caste system but was divided into three classes of the priests, rulers, 
and commoners. With the passing of the time, however this 


classification became more and more rigid. 
Education in the Rgveda : 


As per the Vedic lores, education in ancient time, was being 
given to a student after he was initiated with Upanayana Samskara. 
In the Rgveda, there is no explicit reference to the ceremony of 
Upanayana (intiation). It is regarded as of such great importance in 
the later-vedic times. The word Brahmac&rin occurs in the Rgveda, 
in the sense of a religeous student. !°° Macdonell and Keith observe 
that “the practice of studentship doubtless developed, and was more 
strictly regulated by custom as time went on, but it is regularly 
assumed and discussed in the later Vedic literature, being obviously 
a necessary part of Vedic society.” 106 In the later Vedic period, 
however, Upanayana ceremony had come into existence and the 
Brahmac@rins used to live with his teacher after the ceremony, 


gathering sacred fuel for fire-worship and bringing alms to the 


104. Aitareya Brahmana, VII1.13 
AMAT FT Fags ATA FHT | 
105. seraret ala afastgns a Carat WaetaqASAT | Rv. X -109 - 5. 


106. Macdonell and Keith, Vedic Index, Vol. II. p-75. 


254 


teacher.!07 In this connection it is to be noted - “The Atharvaveda 
has in honour of the Brahmac4&rin hymn (XI-5) which already gives 
all the characteristic features of religious studentship. The youth is 
initiated (upa-ni ) by the teacher into a new life; he wears an antelope 
skin, and lets his hair grow long; he collects fuel, and begs, learns 
and practises penance. All these characteristics appear in the later 
literature. The student lives in the house of his teacher 
(acarya-kula-vasin, ante-vasin); he begs, looks after the sacrificial 
fires and tends the house. His term of studentship might be long 
extended; it was normally fixed at twelve years, but much longer 
periods, such a thirty-two years, are mentioned. The age at which 
studentship began varied... one of the duties of the Brahmacarin 


was chastity.” 108 


In the Rgveda, several terms are used for education viz, Siksate, 
Siksti, Siksasi, Siksat, Siksa, Siksamana, Siksanara etc. The Frog- 
hymn Mandika-sikta (VII-103) gives a glimpse of the educational 
system of the Rgvedic age. The fifth mantra of this hymn, gives a 
picture of the earliest Vedic schools. It compares the croaking of 
the frogs to the chorus of voices heard, when a teacher recites the 
mantra, section by section (parvan), and the pupils repeat his words 
after him.!99 The first mantra of the hymn suggests through a simile 
that this concerted school-recitation sprang into life suddenly, at a 
stated time (the opening of the monsoon)), because frogs raising 
their (rain-inspired voices at the opening of the mansoon after laying 
low for (the rest of) the year, are compared to Brahmanas, conforming 


107. Atharvaveda, XI - 5. 
108. Macdonell and keith, Vedic Index, Vol I. pp - 75-76. 


109. WIA sees ard wearata safe Frere: | 
ad deat ayaa Ud agarat aqarqreqy || Rv. VII - 103 - 5. 
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to their fixed annual routine (Vrata).!1° This is clearly means that 
there were schools already in existence to which a number of 


students flocked. Evidently the instruction was orally imparted. 


The first stage in the teaching was recitation. The teacher would 
recite mantras piece by piece and students would repeat them in 
the same manner. This was necessary to ensure clear and accurate 
pronounciation, training of memory and concentration. The next 
stage was self-study (svadhyaya) which includes both study and 


teaching as well as performance of religious rites. 


This is almost the final stage in the education. The oral method 
of instruction was indeed a direct method employing the quistion- 
answers, stories, parables, illustrations easy experiments and such 
other devices by which the student could be trained to think on 
right lines. In fact, the system demanded much to be done by the 
student. The teacher therefore, had to take into consideration the 
students intellectual capacity, physical ability as well as his 
willingness, aptitude and interest and accordingly instruct him in 


the suitable branch of learning. The Rgveda points out jilt 


“Friends possessing eyes, possessing ears, were (wet unequal 
to mental apprehension; some seemed like pools reaching to the 
mouth, others reaching to the loins, others like pools in which one 


can bathe.” 


Sayana comments on this mantra stating that there were three 


types of students- the Maharprajna, the madhyama prajna and the 


110, WA YMA ATT AT ATT | 
ard ustafaraat 9 Avgar staTfegy || Rv. VII - 103 - 1 
111, Havers Holes MATA AAAS TYE | 
SATA FHA Fa Bel SA SATA Fea AEH! Rv. X- 71-7. 
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alpaprajna.1}2 The oral system thus had the pecular advantage of 
indicating whether student has really learnt what was taught by the 


teacher. 


Among the subject of study, the Vedic hymns must have 
occupied the most important place. Another important subject must 
have been metre. These subjects, who had intended to take up 
priestly profession must have been required to master the details 
of rituals associated with the hymns they had memorised. 
Elementary arithmetic must have been another subject. The 
elements of geometry necessary to construct the altars of the various 
sacrifices must have been expounded. The knowledge of elementary 
astronomy which enabled the Rgvedic people to find out the 
differences between the lunar and solar years was probably 
imparted to all. The Rgveda not only mentions the twelve monts of 
the year but also the intercalary months.!!3 The heroic lore, which 
developed into Itihasa, Purana, and NaraSamsis, Gathas, must have 
been another subject of study. !14 The knowledge of rivers, 
mountains and other physical features of Rgvedic territory shown 
by the Rsis of the Rgveda proves that some knowledge of the 
geography of the motherland was also imparted to students. In the 
later Vedic period grammar, etymology, phonetics must have been 


added to the above subjects. !!5 


112. Sayama, X- 71-7. 
113.ag Areal Yaa Ha Wasa | ARI T sa | Rv. 1 - 25 - 8. 


114. Atharvaveda,XV - 6 - 11. 
The Rgveda mentions, Raibya, the Naragarhsis, and the Gathas 


Rv. vareiegedt area ret | 
Gate sraftrerat arenas afte | IRv.x-85-6 
115. TAT ATT ee Fread satay ae | 
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Position of Women : 


The position of women in the society of the Rgvedic age was 
fairly high. In every sphere of life, they were considered on par with 
men. The religious or ritual activities had to be completed only in 
their presence. ! In this connection the Rgveda narrates a story of 
Brhaspati, who leaving his wife because of her impertinence, went 
away for practicing penances.” But, the God explained to him that it 
was improper to perform penance without wife. The wife is described 
in the Rgveda, as ‘the ornament of home’,? and a step ahead, the 
seer ViSvamitra establishes identity between the wife and home.* 
The Vivahasikta (X-85) of the Rgveda describes that the young wife 
has been enjoined to exercise authority over her husband’s father, 


mother, sisters and brothers. She was likely to be called upon to 


preside over the household.° 


During the Rgvedic period, women were given sufficient 
education. They used to participate in philosophical debates like 
men, which is clear from the Samvada-Suktas of the Rgveda. Like 
Agastya-Lopamudra, Viévamitra-Sakti etc. They were also practiced 
penance. The women seers composed some of the Rgvedic mantras, 
or hymns. Such as, Ghosa (fv. I-117; X-39-40); Lopamudra (Ru.I- 
179), Mamata (Rv. VI-10-2), Apala (Rv. VII-91), Surya (Rv.-x-85); 


1. a cudt ware Yar at a araas! arg Preranforrs | Rv. VII-31-5 
2. tal Umemaed ys Teayas era A Frage | 
MAT area sreoreatettar get ef wet SAAT || Rv. X-109-4 
arent Sarat F Wal .....1 Rv. 1-66-3 
Waa ATT ..... | Rv. U-53-4 
arargt vagy wa west vasa wa | 
TAPE AAT Aa ATA sf Vqy | Rv. X-85-46 
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Indrani (Rv. X-145), Saci (Rv. X-159), Sarparajni (Rv. X-189) and 
Visvavara (Rv.V-28). The woman seer ViSvavara not only composed 
mantras, but even performed the functions of a Rtvik (priest) at a 
sacrifice. Apala composed a hymn in honour of Indra, and offered to 
him Soma-juice herself. Through the grace of Indra she got cured of 
her skin-disease for which she had been abandoned by her husband.’ 
Her father's head had become bald, and his corn-fields had lost their 
productive power. It was through her earnest prayer that Indra pleased 


to cure him of his baldness, and produce bumper crops in his fields.® 


Women sometimes used accompany their husbands in the war. 


Vispala, the wife of the king Khela, had lost her leg in a war, and in 


which place an iron (@yasi) one was joined by the grace of the Aévins.? 


Mudgalani or Indrasend, wife of the sage Mudgala helped her 
husband in the pursuit of robbers who had stolen their cows, drove 
the chariot for her husband when he was put in a tight corner; further 
she talking up husband’s bow and arrow, she gave them battle, 


defeated them and recovered the stolen property. !9 All these 


6. Ufa wet fagaara walrdat gaara efaer Yara | Rv. V-28-1 
7 Spleran Hlacgiaal sere | 
placatateet adtfiaor eraTae | Rv. VIII-91-4 
8. Rv. VII-91-5,6 
surfs steht fearsor arfrs fer wear 
foreerereateerentes A Saree 1 | 
at a a a sdufent aad aa 
SN Taearahaaes Gat ar Were Hie | | 
9.aeh ween areal forgo at fet ada WeIEMT! Rv. 1-116-15 
10. Rv. X-102-2,9,10,11 
tahopyert afast ot ped arafexeat | 
BA tf Uys GUM Yoo HISTA AA SGT Va | 
an frre yaaa Tat Facts FaATSay | | 
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instances show that women played a very important role in the 
domestic and social life. They were received not only a high 
intellectual and spiritual, but also a vigorous physical training equally 
with the men, they were sometimes surpassed in bravery, intelligence 


and cleverness. 


The girls were given in marriages long after they had reached 
puberty. !! They had considerable freedom in choosing of their 
bridegrooms. !? The dowry was not generally approved in the Rgvedic 


society. Similarly, dowry was given when the girl had some physical 
defect.!9 


The aim of marriage was to continue the progeny. 14 The marriage 
was a sacred bond which could not be broken by any human action. 
The monogamy was the usual rule in the Rgvedic society. 9 The 
pologamy was existed but amongst the kings and chiefs.!© The 
polyandry not allowed in that period. The widows were allowed to re- 


marry particularly when they were without a child. Lf 


Smt ater at Paar cagh at gota dear taraahay 

wet qi alee sre get sels wafer || 

ufigada ufafaemrme chart qasta fase | | 

wen fag aay Gage fara ATI | 
11. safes foque cant a at art ayer cee fae! | Rv. X-85-21 ' 
12. fact ater adat agqats ofestar wrar arefor | 

aa aquadt aeguaas tara ar ft age aad | Ry. X-27-12 
13. Tay Agagedar yfs Maras fa were! Rv. X-23-1 
14, Oat ahr artes Gaal Jaaurar Arad Sawa! ~— Rv. 1-4-9 
15. ot Waa Vet Set arate! Rv. IV-3-2 

wlfta ufades: Gat .....| Rv. VI-26-3 
16. @ AT qaxaiwtas aaeitita agfas | Rv. 1-105-8 
17, wl at wget faada tat ae a Ala PIS BAM STI Rv. X-40-2 
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The childless widow inherited her husband’s property as matter 
of right. 18 The unmarried daughter lived with her parents in her 
parent’s house. She is called amajur. Sometimes she used to demand 
and got a share of the ancestral property for her maintenance. 19 But, 


generally she could not claim any share with her brothers.2° 


The women were not to remain behind four wall of the house, 
but moved about freely. They were attending feasts and dances, as 
referred to in fair ladies flocking to festive gathering.7! From the brief 
account above, it would be clear that the position of the women in 


the Rgvedic society was high and honourable. 


18 Uftgada ufafaemg char gate farsa | 

Wen fase sae greet frag AAT! | Rv. X-102-11 
19. aTatgfta feat: war Bat SATATel AaRaTAT ATA | 

PRT Wehr AEM Ae Shey WNT Aa BA ATS | | Rv. H-17-7 
20. Twae drat Reeser wef arbigharrd || Rv. I1-31-2 
21. Wey at ages Sheree aaron arar feferat fafacrar | 

AN Ga Ged Hrs Gears sift Frege || Rv. X-77-6 
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Dress and Decorations: 


During the Rgvedic age, the peoples had learnt the process of 
manufacturing clothes from sheep’s wool. Their garments mainly 
consisted of woolen clothes, showing that the climate was still very 
cold and necessiated the use of warm clothing. Vasas! is the most 
usual word for clothes in the Rgveda. The god Ptisan is called “a 
weaver of garments” (vaso-vaya).” Urna (wool) is very frequently 
mentioned in the Rgveda. The bank of the river Parusni (Ravi)? is 
famous for wool, as Gandhara* was famous for its sheep. The Sindhu 
country is called Suvasa (the producers of beautiful cloths) and 
Urnavati (the producer of wool).° The dress consisted of two garments; 
the Vasas is lower garment and adhivasa® is an upper garment. The 


adhivasa sometimes refers to the adhivastra.’ 


Besides these a mantle or cloak called atka® and drapi? are also 
mentioned. The garments were some times embroidered and the 


Maruts are described as wearing mantles adorned with gold. 10 


1. aretaratsferarar araife arts | Rv. X-26-6 
Rv. 1-34-1 ; 115-4; 162-16; VII-3-24 etc. 
2. Hetearonrans ufas Yaraya Ya F 
avatar sferrar aratfarrstd || Ru. X-26-6 
3. Ma cewtgear sort gem: valfor wena fared | Rv. 1V-22-2 
4. Watered tron werdtonftarfaewr | Rv. 1-126-7 
5. Tayar farys gran yarar fewadt gaa atferttact | 
Stadt gatas Hreraragats at FAT AFA || Rv. X-75-8 
6. Wavare are suequifa steftara ar feroaraed | Rv. 1-163-16 
1-140-9 ; X-5-4 
a at aafnrgal stress agit | Rv. VIl-26-13 
8. TapPAeHtad arearaa age aaa Hetfa | Rv. 1-95-7 
9, Pawel fewer aoc aa Ffotry! Rv. 1-25-13 
10. aavargy yrdkgud fewraradent srpaer | 
fava Seareal Aedt Aer YR UAAT WAT SGcTA | Rv. V-55-6 
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A kind of embroidered garment pesas!! such as female-dancers 
would wear. A special garment called Vadhitya!? is weaved for uses 
of the bride at the marriage ceremony. In the Rgvedic age the skin 
was also used for the garments. The Maruts are described as wearing 
deer- skins.!5 In a Valakhilya hymn, the seer KrSa says that king 
Praskanva, for giving him a “hundred dressed hides”.!* It is shown 
that the skins of animals were used for clothing by the primitive 


inhabitants. 


The men and women were found of using ornaments in the 
Rgvedic times. Niska!® is a golden ornament worn on the neck, as is 
shown by the epithet niska-griva.1© Rukma!’ is another golden 
ornament in the shape of a plate, worn on the chest which is widened 
by the term Rukma Vaksas.!’ The god Maruts are described as 


decorated with rukma!? which suggests that it is for the males. Pearl 


ornaments were being used, which however is suggestive of Krgana.2° 


The pearls must have been available in large quantities in the Sapta- 


sindhu region. Because the river Sindhu is called Hiranya vartini} 


Besides it is mentioned that pearls were used to adorn the chariot of 


11. orfer tyrif aud...) Rv. 1-92-4 
12. Gat at wen ference serqemrefa Rv. X-85-34 
13, seeders ofay ge arfer gat 3 gerrary Prat fat! Rv. 1-166-10 
14, We @atfer teratht Av. VIN-55-3 
15. Fem at at Hora ..... 1 Rv. VIN-47-15 
16, frenitat gegee Wat Weal FT aTTys| Rv. V-19-3 
17. Ag way Bley! Rv. V-53-4 
I-166-10; 4-10-5; VIII-20-11 ete. 
18. Seger afer waragas | Rv. V-55-6 
I1-34-8; V-57-5 
19, Gas Y GHT AoA W YIAs! Rv. V-54-11 


20. amitad pertfayast | Rv. 1-35-4 


21. Ru. VI-61-7 
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Savitr,22 the horse fastened to it.23 The Srak?* is a garland, ordinarily 
worn by men and made either of flowers or golden lace wrought in to 
flowers. The makers of the niska and of the garland are mentioned in 
the same mantra.2° The khadi is either a golden anklet worn both by 
men and women, or an armlet worn on the arm or wrist likes a bangle. 
It sometimes signifies a ring on the hand (Khadihasta).2© The golden 
ornaments for the ear were called Karnagobhana.2" Besides, the 
Rgveda refers to the epithet mani-griva2® which was worn round the 
neck. Another mantra states that the followers of Vratra were adorning 


the jewels.29 Rgveda also speaks that brides had much liking for 


ornaments given by their parents.2° 


In the Rgvedic time, women had their hair well oled and combed, 
and dressed in braids (Kaparda). They had the practice of weaving 
braid into four braids which dangled behind on the back.?! The 
men also had their long or short, according to their will. The Vasistas 


had long hair which was coiled on the right.?2 The Vaptr?3 in the 


4 


Rigveda denotes a barber shaving beards. The ksura? is used for 


razor or blade. 


22. anitqd pyrfayaed faoagrat aad Ger | 
Hearse aac Farag: For wails afast ears || Rv. 1-35-4 
23. ardtaeda eats | Rv. X-68-1 
24, Gat MAY FRM | Rv. IV-38-6 
25. fren at at peradt Gai at gfeafeas rv. VIl-47-15 
26, wagt Tot Gad wafeeed | Rv. V-58-2 
27. Sa As HOYT AAT FRM FAT WT! Rv. VII-78-3 
28. fevcaeoft afomitanct erat | Rv. I-122-16 
29. aonlorre: aftere ofsean ferody YEA | Rv. 1-33-8 
30. Uftspaae saael alata feratadt | Rv. IX-46-2 
31. agencal gafes quer gamdter agar aed | Rv. X-114-2 
32. farasaier afarorenael qurefacda afeets | Rv. VII-33-1 
33. witfadda wry aufero yA Rv. X-142-4 
34. Qt Wea Tea fantast | Rv. VI-4-16 
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Food and Drinks : 


Yava is frequently mentioned in the Revedic mantras! it was 
regularly grown in that period and had become their principal food- 
| grain. The words Dhanya? and Dhan occur in the sense of “grains 
of corn”. The word urihi ( rice) does not occur in the Rgveda but the 
word Dhanya makes up for it’s absence.* These two kinds of grains 


(Yava and Dh4nya) were the important food grains. 
Preparation of Foods : 


In the Rgvedic times, the principal food was prepared from 
barley. The Karambha> was prepared from parched barley, mixed 
with curd or ghee. It was offered to Ptisan.© Apulpa was a sweetened 
cake made by barley with fried in the ghee. Odana’ was a name for a 
mess, usually of grain cooked with milk. This is exemplified by a 
rigvedic mention of ksirodana® Saktu? mentioned as usual malt being 


preparation, and it was well purified by a sieve. Pakti!° was the name 


1. Av. 1-23-15; 135-8; Il-5-6; 14-11; V-85-3 etc. 

2. a clara ware ard she aeg saa! Rv. V-53-15 
Rv. 1V-13-4; X-94-16 

3, Hreaterpateets werd aha aris! Rv. VI-29-4 

1-16-2 ; II-35-3; 52-5 

A.C. Das Revedic Culture, P.201 

a wraieaerfa aesmiefs GTO | Rv. VI-S6-1 

I-187-16 ; III-57-7; VIII-102-2 

BAYT Va FAA | Rv. X-45-9 

altel Ta Gt fir | Rv. VII-69-7 

wed Hiesrataretied aes UGTA! Rv. VII-77-10 

. wag hte fogats grat ax eer ara aarti | Rv. X-71-2 

10. sifgcatets Getearet FeteaTa | Rv. 1V-24-7 


a 


ye PN 
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for a kind of cake. It was used of the Purod&asa, which was used as a 


ritual offerings. Cooked food is called pakva.!! 


The Regvedic references tell that milk and it’s various products 
were used as food during that period. Payas or Ksira, Dadhi, Ghyta, 
are repeatedly mentioned in the Rgveda. These three kinds of food 
are the products of milk given by cows.!* The ksirodana was a 
favourite dish. Dadhi stands for sour milk and curd. DadhyaSira is 
used for it’s mixture with the Soma.!% Ghrta is used in the sacrifice 
hence Agni is called Ghrata-pratika,!* Ghrta-prstha}® and Ghrta- 


prasatta. 16 


Fruits of some sorts were obviously known in the Rgveda. The 
Urvaruka,!’ Karkandhu,}® and the Pippala!? which were found in 
forests. Madhu was also used with food and drinks. It is mentioned 
frequently in the Rgveda.2° Also the flesh (mamsa) was a regular 
food of the rgvedic peoples. Goats, sheep, and buffaloes were 


slaughtered for food and at sacrifices and their flesh was being offered 


11, Gated wd teh w waar | Rv. VI-63-9 
12, frag a afer warhe| Rv. VI-32-5 
13, ATATay aeanrferts | Rv. 1-55-5 
1-137-2 ; V-51-7 
14. gasdtee a water SAT | Rv. 1-143-7 
15. Ufa ora FawSAry | Rv. V-4-3 
16. FAIA Syw Year wal sat weit areal aris | Rv. V-15-1 
17, satwenftra seri -yeayattea AVTAA | Rv. VI-59-12 
18. aifits Hea Gel A! Rv. 1-112-6 
19, wares fare Tag | Av. 1-164-20 
20. GAMs AFA Sa | Rv. I-8-1 
I-19-9 ; 154-4; II-19-2 etc. 
21. Hears argrara agers age | Maaears | Rv. Vul-43-11 
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to the gods. “Agni is described as eater of ox and cow” in the Rgveda.?! 
Bulls were used in the sacrifice for Indra, who was fond of cooked 
flesh.2? The Rgveda refers to fixed places at which ‘slaughtering of 
bulls’ and cows used to take place.23 Buffaloes were also sacrificed 
to Indra, and flesh of which cooked was and partaken of by his votaries. 
The number of these victims sometimes varied from hundred to three 
hundred. One reference speaks that the roasted and boiled flesh 
were offered to the gods.2° The accounts above, show that the rgvedic 


people had no objection to take beef. 


In this connection, A.C. Das thinks - "considering the fact that 
they had been a pastoral people before they settled down as 
agriculturists. And that the climate was extremely cold in rgvedic 
times, as the year was called Hima on account of predominance year 


(Rv.I-64.10.etc), one need not be surprised that flesh of animals formed 
a principal item of their food."26 


The principal drinks of the Rgvedic people was soma juice the 
soma plant was grown on the mount Mujavata?’ (Hindukush) and 
on the bank of river Gouri.2® The leaves of Soma plant were collected 


and pounded with stones called grava*? or adri.2° Then the women 


22. Hat YR GV Gay! Rv. X-27-2 

23. at a1avla afsran wralfrfayaarede yelletyaenry Rv. X-89-14 

24. Wal Vet scaxaanieey Hear ates Ft waht | Rv. v-29-7 
V-29-8 ; VI-17-11 

25. GaAor Hepaa Sarat ar ararfer yen srsaahy Kv. 1-162-13 
Ae YAH TAY | Rv. 1-162-10 

26. A.C. Das, Rgvedic Culture, p.203 

27. Aaa WAAC | Rv. X-34-1 

28. rat ant arferfaras | Rv. IX-12-3 

29. Walaa aaled Hehe | Rv. 1-83-7 

30. frat aaftrs garmtsfin rv. 1-130-2 
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used to squeeze the juice out, with their fingers.31 Afterwords mixed 
milk, water and strained through a sieve made of sheep's wool. It is 
placed over a pot (KalaSa). Thus, strained and purified, the juice was 
mixed with milk or curd and sometimes honey.°2 It is a favourite 
drink of the gods as well as of their votaries. In the ninth mandala of 
Rgveda all hymns are in praise of Soma. Soma is described as Babhru, 
Hari (tawny)? and aruna (ruddy).34 In taste, it is Svadu (savory), 
Madhuman (sweet), Tivra ( Pungent) and Rasav&n (full of flavor).2° 
Sukra or Suci is a type of soma drink, when it is not mixed with 


anything. 36 


Another type of drink, sura is also mentioned in the Rgveda. It 
is an intoxicating drink hence it’s drinking is condemned in the 
Rgveda, as under its influence. Men committed sins and crimes.It 
has been classed with dicing as an evil. It was usually kept in drti 
(skin-vessels).3” In the Rgvedic period, the gavaSira, dadya&Sira and 
yavaSira were used as drinks, are quite famous.?® In the post Vedic 
period the most well known drink offered to honorable guests was 
Madhuparka, which is a combination of curd, water, honey, sugar 


and ghee. 


31. Hepes BIN TW sefeswa Yes! Rv. X-67-8 
32. feat qeyeas wart AyyTd | Rv. IX-67-9 
33. Ud stgaargratsta quite @was | Rv. IX-63-4 
34, Sd eaMTOo aa MASA HEAT HT! Rv. IX-45-3 
35. Talgfehetlat AgHt stat ches fenctran tat SAAT | Rv. VI-47-1 
36. Yor Sift Arad | Rv. VIII-2-10 
Ufarte woftes affteterd angi: Rv. vill-2-9 
37. 78 ta cat soon ates aT Ga Agfatient stata! | 
Se Wars FT IU TAMIA STATA Wala | | Rv. VII-86-6 
38. SVAAART SATs ATT Sa FAY! Rv. V-27-5 
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8. Political and Legal Institutions in the Rgvedic Age 
i. Rgvedic Polity : 

The Rgveda throw considerable light on the political and legal 
institutions of that age. The word R&stra is mentioned in the Rgveda.' 
Rastra means a kingdom or a state. It is a union of villages and 
towns. The word Rastra which is several times mentioned in the 
Rgveda, shows that the region occupied by the Rgvedic people was 
divided into a number of kingdoms (R&stra), and each Rastra was 
ruled by a king (Rajan).2 The following Rgvedic mantras gives an 


idea of the Rastra?? 


"Where light is perpetual, in the world in which the Sun is placed 
in that immortal imperishable world place me Pavamana; flow, Indu, 


for Indra. 


Where Vaivasvata's son is king, where the inner chamber of the 
Sun is, where these great waters are, there make me immortal; flow, 


Indu, for Indra." 
Thus, the Rgvedic seers give a clear idea of the Rastra. 


The Yajurveda clearly mentions the germs of the later Saptarnga 
theory of the state.* The king, the rastrabhrts, people, cattle, villages, 
and force are mentioned but only Durga (fort) and Mitra (allay) are 
not mentioned. The Bhilmi-Siikta of the Atharvaveda? gives a very 


elaborate account of the natural resources. 


1. Rv. IV-42-1; VII34-11; 84-2; X-109-3; 124-4, etc 
2. Rv. Wl-43-5 ; V-54-7 etc. 
3, aa Sif afer wafer | 
afer af vaarrad ath afaa garrett of aa! 
Ua Ua Aaeadt aaratert fear | 
warded arya Heard a Gar || Rv IX-113-7,8 


4. Yajurveda, Ill-4-8 
5. Atharvaveda, XIII-1-8 to 10 
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The Vedic thinkers had a correct idea of R&stra, as a political 
unit is most convincingly conveyed by an interesting reference to it 
by Yaska in his Nirukta. He explains that men individually are many, 
but as astra, they are one. He clearly states that Rastra is created 


by two factors:® 


1) Sastanaikatva - unity born of residing in the same region 
2) Sambhogaikatva - the community of interests and enjoyments. 


The Rajan was the symbol of harmony of all the people and the 
elements and interesting of the state. The term Rajan is repeatedly 
occurring in the Rgveda.’ He is entrusted with the responsibility of 
protecting the state and of enhancing its prosperity. The worci Rajan, 
used so often in the Rgveda, means sometimes a noble and generally 
a king. The seer Sobhari Kanva remarks in a mantra of the Rgveda 


as below: 


“King Citra who gave thousands and ten thousands (gifts) is the 
only king, others are only small chiefs along bank of the Sarasvati.”® 
The two characteristic features, wealth and liberality specifically 
mentioned are here to denote the monarch. Further, the king is 
distinguished from the emperor or universal ruler, bv terms 
Samraja,? ekaraja,'° adhiraja,!! and the phrase, Visvasya 
bhuvanasya raja (the ruler of the wide universe).12 The meaning of 


6. G.T.Deshpande, A Reference to Rastra in Nirukta, Nagppur University 
Journal,No. 16.p-126 
7. Ru. Ill-43-5; V-54-7 


8. faa San Wear sea Teh ATadAy | 
Ustey ga Acale GEM GSAAZA Fad | | Rv. VUI-21-18 
9. fgrrat eter faady arorooat ate aft Gere! Rv. II-55-7. 
10. VATS Jaret weet wretod sx fagarafatias | Rv. vi-37-3 
11. Feat Sa sree sage As Tareas || Rv. X-128-9 


12. Rv. VII-37-3 
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these terms is clear in the Atharvaveda - “May you shine forth as 
the sole ruler (ekardja)”!3 and “May he shine as the overlord of kings 
(adhiraja).”!4 In the Satapatha Brahmana,'* the distinction between 
a king and an emperor is clearly made; ‘By offering the Rajasuya he 
becomes a king and by offering Vajapeya he becomes an emperor; 
the office of the king is lower and that of the emperor is higher’. 
Besides, ‘Sarvabhauma’ and ‘Cakravartin’ are the other two terms 


used for emperor. 


The Aitareya Brahmana'!® mentions, several terms denoting 
grades of sovereignty such as Samrajya, Baujya, Svarajya, Vairajya, 
Paramesthya, Rajya, Maharajya, Adhirajya, Ekarat, etc. In this 
passage, the meaning of the terms Baujya, Vairajya, and 
Paramesthya is not clear. P.V.Kane!7 suggests that ‘Svarajya’ means 
Supreme-eminence, ‘Paramesthya’ means godlike power. He also 
points out that ‘Svarajya’ in the Rgveda means “an all-embracing 
sovereignty which will offered protection to many.”!® It is clear from 
those passages that the ideal of suzerainty extending over many 


kingdoms was known during the Vedic period. 


There is no doubt that the ruler was well-established in the 
Rgvedic age. He was surrounded by pomp and majesty. He wore a 
gorgeous robe and lived in the palace with a thousand pillars and 
thousand portals.'? He occupied a position of high dignity and 


13. Athrvaveda, III-4-1 

14. Ibid, VI-98-1 

15. Satapatha Brahmana, V-1-1-13 

16. Aitareya Brahmana, 39-1 

17. P.V. Kane : History of Dharma Sastra, Bhandarkar oriental Research 
Institute,Poona, Vol.III, p.66 


18. afay agarat ade Tarsa || Rv. V-66-6 
19. WHATeaA GET Fa AAA | ASSO STAT |) Rv. 1-4-5 
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supremacy which was emphasized by a formal consecration and 
laudatory hymns.2° The Rgveda leaves no doubt that the king was 
no longer a leader of a primitive tribe but was the symbol of unity 
and harmony, as also the gaurdian of a civilized community.?! 
The possession of considerable wealth by some of the kings (rulers) 
is also proved by the fact that according to some of the Danastutis 
the presented conferred by kings on their priests were exceedingly 


bountiful and varied. 


The line of kingly succession found in the Rgveda, show that 
kingship was hereditary and the law of primogeniture was normally 
followed. For example, family line of Divodasa is as followed:2? 


Vadhryasva>Divodasa>Paijavana>Sudas. 


The protection of the people was the sacred duty of the king 
and he is emphathatically called the protector of the people (gopa 
janasya).”? The ruler is invested with divine qualities. In this context, 
it is necessary to mention that a hymn of the Rgveda, attributed to 
king Trasadasyu, son of Purukutsa is cited as an instance of how 
kings claimed divine right. But a careful consideration of the hymn 


shows that it is wrongly interpreted. The hymn reads like this; 


“I am Kgatriya, Ruler of Universe, Ruler of two worlds (earth 


and heaven), Ruler, Varuna, to execute whose purpose the gods 


20. a1 aerate gaterstaaraters | 
fagreat vat aisarg aT aareafa were | | 
seater arg wales Uda sarferarates | 
Brages gaferse Wey AAI | Rv. X-173-1,2 
21. 9ST Tesarghereaas Yer fer | atfarePeavafery || Rv. 1-23-14 
22.34 At Hodes aay featarst + frat Gara | 
stesat Dorarer the SOG STAAL BATE! | Rv. VI-18-25 
23. Haan Ne Se wer Hlagart Fray | Rv. 1-43-5 
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acquire necessary powers ! | am limitless in width and depth ! I am 
possessed of Supreme knowledge ! I am the creator who breathes 
life into all creatures and sustains the Universe! I am the author of 


all actions whose power is invincible!”2* 


It is quite clear that such supremacy can be claimed by the 
Supreme Being alone and not by the author of the hymn. It is a 
well-known technique of poetry to make the subject of poetry to 
speak directly. To treat these words as those of Trasadasyu would 
be manifestly wrong. Therefore, it would be unfair to construct a 


divine right theory of kings on the basis of such poetic utterances. 


The duty of protection involved administration of justice and 
the Vedic kings administrated justice with the help of Purohita. The 
Vedic Purohita was doubtless the forerunner of the Brahmana 
minister in the later times. He was in all religious matters the 
alter-ego of the king.*° When the king went to a battle, the Purohita 
took a leading part in his efforts. The seers Vasistha?® and 
Visvamitra?’ took the important role in the history of king Sudas 


war between DaSarajna group. The Senani*® was the General 


24. Rv. IV-42 
aa feat we ahraen fagaratfaga ange aa a3 | 
yg Tad aeons tar Tan PSMA age 1111 | 
BS TM THM AearAgafer Wear Ica | 
Hy Aad aed Sar Was HERI Aas 11211 
sets Teor Hetkalfa WH Treat GAS | 
wea fagar yor faethe teat aad a 131! 
25. a daas a faras gates w Gea a gfe sere: | 
Sa Ugret wet Het aarfeereeaater atargear || Rv. ll-24-9 
26. Rv. VII-18; 83 
27. Rv. 11-33; 53 
28. Waals yet a tara Terafa eta ster SAT! Rv. IX-96-1 


Rv. VII-20-5 ; X-84-2 etc. 
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appointed by the king. The Graman?? who was a Vi§ or commoner,°° 


was presumably the head of the village, both for civil purposes and 
for military operations. He was probably the same as the Vrajapati?! 
mentioned in the Rgveda, as attended by the Kulapas or heads of 
the families. There are also references to spies (Spas)>? who were 
apparently engaged by the king to secure information about the 
kingdom and the people. The Rgveda also mentions diitas?* or 
messengers who were the principal means of communications 


between the different states. 


The later Samhitas and Brahmanas mention a large body of 
royal officials indicating the development of the administrative 
system in the later Vedic age. They are mentioned in the later Vedic 
texts, with negligible differences, in the context of the Rajastiya 
sacrifice. They are : 1. The Rathins or Senani, the commander of the 
army, 2. Purohita, the chief brahmana adviser of the ruler, 3. Mahisi, 
the queen, 4. Siita, the court-minister and chronicler, 5. Gramani, 
the head of the village or town 6. Ksatri, the chamberlain, 
7. Samgrahitr, the master of the treasury 8. Bhagaditta, the collector 
of revenue, 9. Aksavapa, the controller of gambling (dice), 
10. Govikartr, master of forests or destroyers of wild beasts. 
11. Palagala, the courier.** All these are the rajakrts or king makers. 


29. Weare wintery: qos aaaitg af | Rv. X-62-11 

30. Taittiriya Samhita ,II-5-4; Maitrayini Samhita 1-6-5 

31. Ufe cavad fafa: Gearee Hera J arated BEAT! Rv. X-179-2 

32. fasaarft ferret aoont oer Priory | oftarat Prefett | av. 1-25-13 
They are mentioned with Varuna who is the divine counterpart of the human 
king. ; 

33. Seteet Veet cer sad eter Frat Ayes Gales | Rv. 1-3-2; VI-8-4; VI-3-3; X-14-12. 
etc. 

34. Taittiriya Samhita ,1-8-9-1; Maitrayini SamhitZ 1-6-5; 

apatha Brahmana , V-3-1-1. 
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It is obvious that they were also king's ministers and administrations. 


They were the persons who actually offer the kingdom to the king 
with the following words: 

“To thee this state is given: thou art the director and regulator, 
thou art the steadfast and bearer of this or responsibility: to this 
state is given for agriculture, for well-being, for prosperity, for 
development.”?> 


The various political units of the Rgvedic age were grama, jana, 


vis and rastra. The grama, was a group of houses built near each. 


? 


other for porposes of safety. The word jana besides meaning ‘man 
as individual, also denoted a clan. This, the Bharatas and the 
Yadavas are called Yadava jana®® and Bharata jana?’ respectively. 
Similarly, the people of the two Vaikarna states who fought against 
king Sudds are said to have consisted of twenty-one clans.3° The 
most famous clans of the Rgvedic age were those descended from 


king Yayati, viz, the Yadus, Turvagas, Druhyus, Anus, and Purus,%? 


and the term Panca-janah*® has perhaps been used with the 
reference to them. 


The word vis has been used in three senses in the Rgveda 
and later Samhitas, viz. 1) the people, 2) the subjects of a king and 
3) the commoners as distinguished from the priests and the nobles. 


It is first sense which is important in the present context; and in 


35. Satapatha Brahmana, V-2-1-25 

36, TAA ATE ATT! Rv. VIUI-6-48 

37. fava tated Sale ANd TAT! Rv. 1-53-12 

38. Uh a a fagia a aaa delat RAs! Rv. VII-18-11 
39, aes agy gavly AqgIaTy YOY Mz! Rv. 1-108-8 

40. Sfeanttr gragpat at WAY GSATY! Rv. Il-37-9 
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this sense, the viSes, were certainly a bigger unit than the jana. In 
fact, while the word jana denotes only a clan,*! the word vi§ carries 
the sense of a whole people or nation. It is clear from the terms 
Arya-vis*? (Aryan nation) and Dasi - vis*3 (Dasa nation), occuring in 
the Rgveda. The foremost of the Vedic deities Indra, Agni, and Soma 
are similarly called Vigpatis** lords of the Aryan nations. The word 
rastra denotes a state or realm under the rule of one monarch. 
That a feeling of patriotism connected with the idea of rastra is clearly 
proved in the Rgveda.*> Moreover, it is interesting to note that the 
Aryans, though divided politically, had the feeling not only of being 
one people but also of belonging to one country. This is fully proved 
in the famous nadistutihymn* of the Rgveda in which the seer has 
praised all the important rivers of the extreme east as well as the 
extreme west of the region inhabited by the Rgvedic peoples. A 
feeling of love for mother land also seems in the Rgvedic mantras.*” 


Thus, the rudiments of nationalism already existed in the Rgvedic 


period. 


The king used to collect the bali or tax. The fact that people 
called balihyt*® or the mantras on bali show that the king periodically 


41, WRT TT anifrs anpfaris gaa: giaara Aes! Rv. V-11-1 

42. aet fag gore qeqarat aifet starere efearrad | | Rv. X-11-4 

43, fayaoredtrant sx cea rag arenes | Rv. IV-28-4 

44. Sau ut faarart ag fayafdafars! fax cara fagad | Rv. Il-40-3 
aia sdtatis wer sera fargafery | Rv. 1-12-2 
oT TAA Yor aeats Gal fargo afet fawafas | Rv. 1X-108-10 

45. frafars a age ayat a a AT aon HATA | 
maar Tastee fafersery wa teeafereaAe || Rv. X-124-5 

46.  Rv.X-75 

47. Rv. 1-89-4; 1-164-33;1-191-6, etc. 


48. Sata sae hachlagt atest! Rv. X-173-6 
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was receiving gifts from his subjects. This collection of tax was whether 
voluntary or involuntary is not known. Sometimes, the obedience 
was compelled but often the king who dwelt in peace and comfort 
received holy food and free homage from the people. That the major 
burden of the taxation falling on the rich is suggested by such a 


remark as : “Agni is eating woods as the king is eating the rich.”*9 


The position of the king with regard to land is not clear from 
the Rgveda. However, the fact that the Danastutis not mentioning 
the gift of land, seems to suggest that the king was not regarded as 
the owner of the land. The: evidence of the Danastutis is confirmed 
by a story found in the Satapatha®°® and Aitareya Brahmanas?! 
according to which the earth refused to be given when king 


Vi$vakarma offered it to his affiliating priest. 


A mantra of the Rgveda clearly says that the king was elected 
by the people (vigah).°? A song blessing the king at the time of the 
his of his coronation occurs both in the Rgveda and the Atharvaveda 
with the slight variations.°° The last mantra of this hymn in the 
Atharvaveda, suggests that the election of the king takes place in 
the Samiti. Thus, there is no doubt that the rulers were elected and 
deposed by the people. But there is no mention of any elected king 
among the many rulers of this age. This problem is best concluded 


in the following passage : 


49. ofS war fafet yeat fiftt gor attet 7 giey | Rv. 1-65-4 
50. Satapatha Brahmana, XIl-7-1 to 15 

91. Aitareya Brahmana, 39-7 

«52.01 8 fagt a Wed SoMa: Rv. X-124-8 

53. Rv. X-173; AV. VI-87-8 
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“We are led to conclude that the people elected the king 
unanimously, but the meaning of “people,” “elect,” and 
“unanimously” can only be guessed at. Few scholars consider this 
an election in the modern sense of the term. It is possible that in 
the early Vedic period the leader of the ‘Vis’ was chosen by the 
people and called king, but that in later times certain influential 
members of the community decided who would be king and others 
concurred in the decision. Although there is no actual evidence 
that the monarchy was usually elective in the Vedic times, there 
are many indications that the ruler was dependent on the support 
of the aristocracy. And as Jayaswal observed, there was considerable 
popular participation in the appointment of the king. Even if Vedic 
kings were accepted rather than chosen by the people there is at 
least the suggestion of a greater power once enjoyed by the 


people.”>4 
ii. Law and Order : 


The Rgveda Samhita does not give much information about the 
administration of justice and the code of law followed in that time. 
The word for law or custom in the Rgveda is dharman,°° which later 
is changed to dharma. The Rgveda contains numerous mantras 
clearly stating that all gods are firmly maintained by Rta (ddharma) 
only.°© The majesty as well as the universal character of the Rta are 


described thus:>” 


54 Charls Drekmier : Community and Kingship in early India, p.2 
Q.Chidambar Kulakarni, Vedic Foundations of Indian Culture. 


55 fafer ger fa went famprtor stereas | arat erties areaq | Rv. 1-22-18 
56. Ru. I-77-1; Il-9-1; IV-3-4; V-67-4; V-68-1; X-8-5 etc. 
57. Rv. IV-23-8 to 10 

moe fS Yor: ara yates fatadiornhs sr 

aT Vota afr dad Hol GaAs YAH seals | | 
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"Many are the waters of Rta; the adoration of Rta destroys 
iniquities; the intelligent and briliant praise of Rta has opened the 
deaf (ears) of man. 

Many are the stable, sustaining delightful forms of the embodied 
Rta; by Rta are the pious expectant of food; by Rta have the cows 


entered into a sacrifice. 


The worshipper subjecting Ata to his will verily enjoys Rta, the 
strength of Rta is developed with speed, and is desirous of possesing 
water; to Rta belong the wide and profound heaven and earth; 


supreme, milch cows, they yield their milk to Rta. 


The god of Ata is Varuna, the friend of human beings. While all 
those who disobey it are severely punished, sinners, who report to 
their sins and renew their obedience, may be forgiven. Mitra is 
Varuna’s friend. He is to see that faith is kept in all agreement 
between men and men, group and group. Mitra and Varuna thus 


ensure justice for all:5° 


"Indivisible and mighty heaven and earth protect us who, of 
fortunate birth, have knowledge of you both; let us not incur the 


displeasure of Varuna or of Vayu, or of Mitra, the best beloved of 


men 


TN Goel THN ara Gafer war age aha 
mat Peelreored Ya adr Aa saAT ferays | 
Mad VAM HAASAN AAT YS F TCAs | 
Tae Yeast GET WAN seaTS FY TTA ZETA | 
58. aang aifed aifrat at at at ays Garrat aS | 
AT eo YA ewe araat free Praate TOA || Rv. VI-62-4 
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It is necessary to note that the Rgvedic seers were realistic 
noun to realize that the moral order could be maintained only by 
protecting the good and punishing the wicked. Indra is entrusted 
with this task. He is the king of all that moves and moves not.°? 
Further, he is the destroyer of the wicked; he is as well the 
maghavan, the bountiful, who showers best of riches, charms of 
sweet speech and safety of bodies.°° Rta or Dharma is universal 
principle, the unchanging law, the real and eternal, physical and 
moral, on which the whole universe rests and by which its 
functioning is regulated. All objects, creatures, even gods, are 


governed by Rta or Dharma. 


So far as criminal law is concerned, the Vedic Samhitas mention 
a number of crimes, which were regarded punishable under law. 
The Rgveda mentions the instance of Rjrasva who was blinded by 
his father for slaying one hundred rams.°! This, however, appears 
to be an exceptional case. Typing the criminal to stake was a 
common form of punishment. The occurrence of the words 
Satadaya®? and Vairadeya®® in the Rgveda, shows that the system 
of wergild (Vairadeya) was in force and that a man’s wergild was a 


hundred (cows). 


As regards civil law, there is very little information in the Vedic 


literature. The words riktha®* and daya®° meaning inheritance occur 


59. aM Yad aan at ata eae Uftaria fagads! Rv. 1-31-15 
60. 3a eth sfaon efe faker aarer gaa | 

Ue TOTS aa TAT ras Aleta | | Rv. -21-6 
61. Wd Aargad uaarywied Ff frat Ga! Rv. 1-116-16 
62, Wrorau:s qearfaserarrar cag alt yrrard Farts | Rv. 1-32-4 
63. St OT AA aregae gat efe ga afors 1 w Ave ses! | Rv. V-61-8 
64.7 aa aa Raeatecant af afightert | Rv. I-31-2 
65. AEN ares fer worst wer aAt wate eet feds! | Rv. X-114-10 
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in the Rgveda. It is clear that the property belonged to the head of the 


house, namely the father, and others had only a moral claim on it. 


Unmarried girls were supported by their brothers after the death 
of their father, but if they had none, they were sometimes in grave 


risk of being ruined.© 


The land was probably owned by individuals as shown by the 
reference to measurement of fields in the Rgveda.®” In another hymn 
of the Rgveda lady seer Apala refers to her father’s field (urvara) as 
a personal possession.®® It is not certain whether the sons could 
get any share in the land of the family during their father’s lifetime. 
Very often a family may have lived together with undivided shares 
in the land. It was also possible for a father who had a daughter, 


but no sons, to give her son the right to inherit his property.©9 


There is very little information regarding procedure. The word 
madhyamasi ay occurring in the Rgveda has been interpreted as 
denoting one who intervened between two parties as arbitrator. If 
so, arbitration must have been the usual method followed in the 
Rgvedic times. The Vajasaneyi Samhita’! mentions the plaintiff 
(prasnin), the defendant (abhiprasnin), and the judge (prasnavivaka). 


But whether these terms refer to voluntary arbitration or to a court 


66. AW aT Ae aad: afaftal + aAat Frais | Rv. IV-5-5 
67. aafta fa qaedaat va Ua Tal SEAT | Rv. I-110-5 
68, sata ara sdufent ad aa 

Ha Tee fares Gat a Wag HT 1) Kv. VUI-91-6 
69. Weslegegiet mfgat sarer Stata wads | 

fran aa Sfeg: Sarat WIT ATA SI! ! Rv. I-31-1 
70. dat aed fa arereaan memagiifta || Rv. X-97-12 


71. Vajasaneyi Samhita , XXX-10 
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of law is not clear. In the Rgvedic period the gramani was exercising 
both executive and judicial functions.’? In the Yajurveda, the judicial 
officer is called gramya-vadin’> with own Sabha or court which 


proves the separation of executive and judicial functions in the later 
Vedic age. 
;n-Sabha and Samiti : 

The Sabha and Samiti are regarded as the most important 
features of the Vedic polity. Despite the distressingly vagues and 
scanty material about them in Vedic works and numerous 
cotroversies by modern scholars, it is unanimously held that these 
two assemblies had a significant place in the Vedic polity and 
provided opportunities for the people or some prominent individuals 


to exercise effective control over the ruler and his administration. 


In the Rgvedic period, every important grama had a permanent 
institution of its own.’* It is called Sabha. The Sabha means a hall”® 
in which, the elders and respectable persons were regularly meet 
here and talk on important village topics, like cows, cultivation, rain 
and crops, political, religious, and cultural problems. According to 
Ludwing, “the Sabha was an assembly not of all the people, but of 
the Brahmins and Maghavans or rich patrons.””© This view can be 
supported by the expressions ‘Sabheya,’ ‘worthy of the assembly;’ 


applied to a Brahmin,’” ‘rayih Sabhavan,’ wealth fitting for the 


178 


assembly’”’’ and so on. 


72. fara seret ect Ufa afarorarsy arate || Rv. X-107-5 

73.  Taittariya Samhita ,ll-3-1; Kataka Samhita, X1-4; 
Maitrayani Samhita , II-2-1 

74. Rv. VI-28-6 ; VIII-4-9; X-34-6 

75. ARTS PYM Asaral Feat aa aad BAY | 

76. Macdonell and Keith, Vedic Index,Vol.II, p.426 


77. salfrst ay yoata aga: ata fast wed fs sat! Rv. 1-24-13 
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A Rgvedic mantra clearly says: 
"He who is your friend, Indra, is verily possessed of horses, of 
chariots, of cattle, and is of goodly form: he is ever supplied with 


food-comprising riches, and delighting all, he enters an assembly."”9 


The ‘rayih Sabhavan’ is also highly significant. The birth of 


Sabheya son was earnestly desired by Rgvedic fathers. 


The Rgveda refers to the presence of a Raja (king) in the midest 
of an assembly.®° It also can be taken to mean either as the presence 
of a noble in the midest of Sabha or as the presence of the king in 
festal assemblies or battles, as interpreted by Sayana.®! But these 
mantras, give no account to mean that the king attended the 


assembly as its president. 


Perhaps, Sabha was also the place where people entertained 
themselves by gambling or singing and dancing.®? The hall of the 
Sabhd@ is used for the dice-playing. It is a meeting-place for social 
intercourse.83 The Sabha was not regarded as a fit place for women 
to go to, though there is a mantra of doubtful significance in the 


Rgveda.** 


The Samiti is frequently mentioned in the Rgveda.®° Hillebrant 
holds that the Sabha and Samiti are much the same. According to 


78. Sola UT AA Wararatet vas Yygqers AAA | Rv. IV-2-5 
79. aydt wit geo saat sfx t wer! 

VATA FTA Tad Teal Beat Aer AAT! | Rv. VII-4-9 
80. Ue Agda UYATha Stat WaT TA Aes TAA aTAs | Rv. IX-92-6 
mages GAA: Ta: Afafaa | Rv. X-97-6 
Sadyana Rv. IX-92-6 
TaTAfe fepras Tas Aaah Tay YYSAs | Rv. X-34-6 
Ru. I1-24-6 
Yeraca AGM F Ae AAradt faada FT arH | Rv. 1-167-3 


Ru. 1-95-8; [X-92-6; X-97-6; X-166-4, etc. 
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Ludwig, “the Samiti included all people, primarily the Visah (people), 
but also the Maghavans and Brahmins if they desired, though the 


Sabha was their special assemble.”8© 


The Sabha and Samiti, both words are used in the Rgveda, but 


it must have been some difference in their meanings. 


The king was attending in the sessions of Samiti as well as the 
nobles.®’ Zimmer thinks that it was at the Samiti that the king was 
elected.88 A Rgvedic mantra clearly says; “May all the people wish 
the for their king.”®? Although the functions of the Sabha and the 
Samiti cannot be precisely defined, the mantras referring to them 
clearly indicate that both those bodies exercised considerable 
authority. A famous hymn occurring both in the Rgveda and the 
Atharvaveda, lays great a stress on the spirit of co-operation and 
unity in this national assembly.?° A mantra of this hymn which have 


resounded through the ages are as follows : 


"Common be the prayer of these (assembled worshippers) 
common be the aquirement, common the purpose, associated be 


the desire, I repeat for you a common prayer, | offer for you with a 


common oblation."?! 


The later Vedic Samhitas give some more details about these 


assemblies. Perhaps it indicates the lines of their development in 


86. Q.Macdonell and Keith, Vedic Index, Vol.II, p-430 
87. Rv. 1X-92-6 ; X-97-6 
88. Q.Macdonell and Keith, Vedic Index, Vol.II p.431 
89. fayaxar vat areag a aare ate Wed! Rv. X-173-1 
90. Rv. X-191 and Av. VI-64-1 
91, WAT ta ata: GAM BAM FAs we FaTAaT | 
wart Taafe aad ae wars at east Ferhy || Rv. X-191-3 
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the later Vedic age. Sabha and Samiti are called the two daughters 
of Prajapati (creator)? The members of the Sabha were called 
Sabhasads,”° and its president was called the Sabhapati.?* The 
Maitrayani Samhita informs that women did not attend the Sabha.?° 
Further, this Sam?hit@ mentions Sabh@Z in the sense of the court of 
the village judge, ‘the gramavadin'.?© The Vajasaneyi Samhita 
mentions ‘Sabhdcara’ who is dedicated to Dharma (justice).?” From 


this it appears that he was a member of the Sabha as law court. 


It is thus certain that the Sabha means not only the hall for 
political discussion but also for the administration of justice. It is 
not clear whether the whole assembly was doing so or only a chosen 
body. The special use of the word Sabhacara, however, suggests 
the latter alternative. The available evidence does not clearly show 
the functions of the Sabha and Samiti. It appears that Samiti as the 
larger body which carries on discussion and decision on policy 
matters as well as legislation, whereas judicial work falls chiefly 
within the purview of the Sabha though the latter has the right to 
discuss political matters also. These two bodies exercise effective 
control not only in general administration but also over the person 
of king. The fact that a way ward king could not easily save himself 
from the wrath of the people, is proved by the example of Dustaritu, 
king of the Srnjayas, who was disposed from a principality that had 
existed for ten generations.?® 
93. Av. ViI-72-2; XIX-55-6 
94. Vajasaney! Samhita, XV1-24; Taittariya Samhita ,IV-5-3-2 etc. 
95. Maitrayani Samhita ,IV-7-4 
96. Maitrayani Samhita , {1-2-1 etc 


97. Vajasaneyi Samhita , XXX-6 
98. Satapatha Brahmana, XII-9-3-1 
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ive Rgvedic War-Weapons : 


The Rgveda mentions various weapons, which are used in the 
war. These weapons were made of stones, wood, bones, and metals. 
This shows a sort of development in the aspect too, at different stages 


through which Rgvedic culture had passed. 


Ayudha®? is a general name for weapons. The bow and arrow 
were the principal weapons of the Rgvedic warrior, and the word 
Ayudha is used to designate them only. Every fighter was armed 


with the bow and arrow, besides other weapons. 


The god Indra's Vajra was most effective weapon. It had been 
first made of stone!©° and then of bone!®! before it was made of 
metal.!°? The Vajra was adamantine, undecaying, fiery, scorching, 
and never-failing. Unlike the stone weapons hurled by Aryan fighter 
against his enemy, it was “undecaying,” because it was always 
coming back to Indra’s hand and could be used again and again. It 
was, therefore, the great, the deadliest, the dreadest and the most 


effective weapon that the Aryan could imagine. !% 


The principal weapon of the Rgvedic fighter was bow and arrow. 
It was necessary for a man (warrior) always to go out armed. He was 
called dhanvan.'°4 The bow was composed of a stout staff bent into 


carved shape (vakra), and of a bow-string (Sya) made of a strip of 


99. ge afeen angeryqaraaront faftonta Maz! | Rv. 1-61-13 
100. sararn adud feaerdaasfadarrgn wares | Rv. VI-104-5 
101. at aatat areata: qavanfaspa: Ta Aaa |! Rv. 1-84-13 
102. Sat ams safer feroaas | Rv, 1-57-2 

HABA TSATAAT FARA | Kv. 1-52-8 
103. A.C. Das, Rgvedic Culture, p.331 
104. stérarste arranht aart | Rv. 11-33-10 
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cow-hide, which joined to the ends. The tips of the bow, when the 


string was fastened, were called 4rtni and relaxed when not in actual 


use, the bow was specially strung up when needed for shooting.” !05 


The arrow was called isu, bana, Sara, arya or §alya.'° 


The arrow was usually consisted of three parts, viz. the shaft 
(Satya) 107 which was made of a reed, still known as Sara. The head 
was made either of horn or metal. It is called ‘ayo-mukham.’! The 
feather socket (parna-dhi) to which feather were fastened to make 
it fly swiftly through the air.!°? The arrow is shot from the ear place. 


The Rgveda describes as ‘having the ear for its place of birth; (karna- 
yoni). 110 


The arrow-holder (quiver) which is carried by every bowman 
put on his back, is called isudhi!!! or nisanga.}? The bow-man 
used a leather hand-guard, for the protection of hand from the impact 


of the bow-string. It is called hastaghna.!!3 The points of the arrow- 
heads were sometimes poisoned.!!4 
The Pavira has evidently the meaning of ‘sword’ in the Rgveda.!1° 


According to the Nirukta,}!© it denotes a lance. The Pavi'!” in the 


105. Mecdonell and Keith, Vedic Index, Vol. I, p.388-389 

106. Gt aos ATatedt Pare fafyrar Sa | Rv. VI-75-17 
asia goes wader ufseat grat fr af Rv. 1-100-18 
wag GaATy Rt! Rv. 1-119-10 

107. WatHaTAGyT |! Rv. 1-148-4 


108. Rv. VI-75-11. 
(109, deaths waar aftr feeraferargatas | Rv. vI-46-11 

110. ae aredtitval arfirreata Fasrat Gora sofas | Rv. 11-24-8 

111. Byfes agre Gers wats ys Fret safe wads! Rv. VI-75-5 

112. gatzat gta neatet fFrafeon ftaat exaras! Av. I11-30-15 

113. eae fagar agarty fasrgargara oft org fara | Rv. VI-75-14 

114. Steet at weedeat TAT sat FAA! Rv. VI-75-15 

115, at war atest garfeaeet walearq | Rv. X-60-3 

116. Yaska, Nirukta, X1I-30 

117. Wee Vaal Agaret TA | Rv. 1-34-2 
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Rgveda, means a metal tire with sharp edge. But it also occasionally 
means a weapon, like a share fore breaking down rocks and javelin 
to be hurled against an enemy.!!®8 The name asi!!9 is also something 
like a sword (pavira). Though it denotes the sacrificial knife, but it 
was also used in the war.!29 The Karpana}?! is also meant as a 
sword. It occurs in the Rgveda, with which Indra is said to have 
fought against the Vrtras. The Karpana is the same as the modern 
Krpana (sword). 

The Cakra!2* (discus) is another weapon used in the war. It 
was a weapon of Indra, in the Rgveda. The later Pur@nic literature 
mentions that Krsna cut down Sigupala’s head with the help of his 


Cakra. 


The Srakti!?> and Sakti!?* are used as the weapon of a spear in 
the Rgvedic age. The Rsti!?5 is also mentioned as a weapon. The 
&gveda describes the Rsti as held in the hand of Maruts. The lance 
is called Srka!2° in the Rgveda. 


The ara!?’ is Piisan’s characteristic weapon, being a good with 


a pointed metallic end. 


118, 3a Vem wararats Preensray | Rv. V-52-9 

119. afe gat ad wena anfad fasaemen TA! Rv. X-86-18 
120. Atharvaveda, XI-9-1 

121. aM Gael alent Tq ay YR afras | Rv. X-22-10 

122. SMTgearat argu seas at aq au sasitfF| Av. VIII-96-9 
123. Ha Gadldyargyaess | Rv. VI-18-17 

124. @aters Heatsas wedtaedt Weis | Rv. VI-75-9 

125. serant fr fig sepa: aim ait eaerre fed Ae! Rv. 1-64-4 
126. Yoh Weal WeSea WHY! Rv. 1-32-12 

127. fa guaran ge wifes efe FraL! Rv. VI-S3-6 
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The Vasi!2® in the Rgveda, is used in the sense of hachet, which 
is said to be held by Tvastr, the divine carpenter. It described in the 
Rgveda as a weapon of Maruts.!22 The Parasu (axe)!%° is used for 
cutting wood and sometimes used in the battles. There is another 
word Parsu!*! which originally meant a rib-bone. Sayana says “the 
rib-bone of a horse, the edge of which is as sharp as a sword, and fit 
for cutting.” !52 The Rgveda mentions that the warriors armed with 


large and heavy sickles (Prthuparsu) proceeding to battle. 


The Svadhiti (axe) !33 is used for dissecting the sacrificial horse 
and also for cutting wood. But, it was also a weapon of war. The 
Rgveda describes as, with the help of Svadhiti, the god Indra is said 
to bring forth excellent water.!5+ The word in this mantra probably 
means the thunderbolt; but it also means the axe, with which Indra 
was to cut the clouds open.!*° The Paga,!%° is another weapon used 


in the war. It is made of rope and is like a noose. It must have been 


a very common weapon of the gods and as like Varuna, Soma, etc.!37 


It may be, the horsemen used for capturing the enemies by flinging 


it over their necks, from a distance. !98 


128. agittent facia ser srardtraday fryfas! Rv. vill-29-3 

129. a yedtfiy safe har: are argitfireiSarfte | Rv. 1-37-2 

130. atilg yim ugar at ota fara Ufet Taras! Rv. VII-104-21 
131. WaT Tera: yquytat Age | Rv. VU-83-1 

132. Sayana 

133. wayey safaat arfsenrer aan caw catered Feratet | Rv. 1-162-9 
134. Yaat Tarot cafekraarat ars ofasracaa TAT | Rv. IX-96-6 
135. A.C. Das, Rgvedic Culture, p.335 

136. Ug anfeca faa fase! Rv. 11-27-16 

137. Jgaat Gout WIM VeeaTan fa AeA AAA! Rv. 1-24-15 

138. Weuta fey Frear Prenafas Gara AGat WAIN | Rv. IX-83-4 
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The warriers had used some protection materials in the war. 
The word Kavaca is first time used in the Atharvaveda, !°? in the 
sense of breast-plate. The word Varman}*® occurs in the Rgveda, in 
the sense of ‘body-armour’ or ‘coat of mail.’ The warriors were putting 
on the Sipra (helmet)!*! to cover their heads to protect their heads 
in the war. The noble warriors were put this on coats of nail called 
drapis.'42 But, in the Rgveda, drapi is sometimes used in the sense 


of garments. 


139. Atharvaveda, XI-10-22 

140, at Yad afar at ata eae uftarfafagads! Rv. 1-32-15 

141, ST war OfaT erat aeersaahs wie AT FIAT! Rv. 1-101-10 

142. Prag aft fewad aout aed Pfory| Rv. 1-25-13 
ferprepy waft sifer sere safer | Rv. IV-53-2 
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9. Religion and Philosophy in the Rgvedic Age 
i. Religion : 

The Rgvedic people were nature worshippers. They were deeply 
affected by the apparently mysterious working of the awe-inspiring 
forces of nature. They looked upon all nature as a living presence. 
The luminaries who follow a fixed course across the sky are the devas 
or gods. Naturally, the sense of the dependence of human welfare on 
the powers of nature, the unexplained mysteries of whose working 
invests them with almost a ‘super-natural’ (divine character), finds 


its expression in various forms of worship. 


Although the number of gods has increased, yet there existed 
‘no fixed seniority amongst them. There existed a sort of communism 
amongst gods as too many offices, powers and functions were held in 
common by them. At one time the same mighty god is described as 
dependent on others. This was perhaps due to the reasom that 
Rgveda was not composed at one time by one person. Macdonell has 
pointed out that - . in the frequent hymns addressed to the 
‘ViSvedevas’ or ‘All-gods’, all the deities, even the lesser ones, are 
praised in succession, and that as the great mass of the Vedic hymns 
was compossed for the ritual of the Soma-offering, which included 
the worship of almost the pantheon, the technical priest could not 


but know the exact relative position of each god in that ritual.”! 


According to the Rgveda* and the Atharvaveda,? the number of 
the Vedic gods is thirty-three. In one mantra of the Rgveda, eleven of 
1. Macdonell, Vedic Mythology, Strassburg, 1897, p.16 


2. Rv. Il-6-9 ; VIIN-28-1; 30-2; 35-3; 57-2; IX-92-4 
3. Atharvaveda, X-7-13 
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the gods are addressed as being in heaven, eleven on earth, and 
eleven in waters, i.e., atmosphere.* The Atharvaveda similarly divides 
the gods into dwellers in the heaven, air and earth.» The Brahmanas 


also give the number of the gods as thirty-three. 


Yaska, following the triple classification of the Rgveda, divides 
the different gods enumerated in the fifth chapter of the Naighantuka 
Khanda into the three orders, namely, Prthivisthana (terrestrial), 


antariksasthana (areial or intermediate) and dyusthana (celestial).© 


1. Terrestrial gods (Prthivisthana) : Prthvi, Agni, Soma, Brhaspati and 
the rivers. 


2. Areial gods (Antariksasthana): Indra, Apanapat, Rudra, Vayu, 


Parjanya, Apah, and Matarisvan. 


3. Celestial gods (dyusthana): Dyaus, Varuna, Mitra, Surya, Savitr, 
Ptisan, Visnu, the Adityas, Usas and the A&vins. 


Yaska, further says that in the opinion of his predecessors 


there are only three deities, Agni on earth, Vayu or Indra in air, 


and Surya in heaven.’ 


This view is clearly based on a mantra of the Rgveda which says- 
‘may Strya protect us from heaven, Vata from air, Agni from the earthly 


regions’.® Yaska, however, does not seem to agree with the view that 


a carat feta ta ofsermedtearegt tT | Rv. 1-139-11 
Atharvaveda, X-9-12 
Yaska, Nirukta, VII-XIl 


fra va tact sf Jeans ait: yfadtear: aad arakacars: | gqatgearas | arat 
Tearacearten aft set aaah wafer arf ar aera | 
Yaska, Nirukta, VIS. 


8. gat at feaang arat arrafteard aftfet afaresas | Rv. X-158-1 


NOAM SD 
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all the gods are only manifestications of the three representative 


deties, though he concedes that all the gods. 


The Rgvedic deities are free from taint, from hate; none of them 
is ever amiss. All are further of Rtas, pure in spirit and infallible. Agni 
is the guardian of Rta and he is Satya, Indra is Satya and Fta. Similarly 
Strya, Usas, Aditi, Mitra, Varuna, are all intimately associated with 
Rta. The deities again represent the fine qualities of human beings 
such as strength, valour, kindness, nobility, love, tenderness, 
beneficence, sympathy, as well as wrath and fury. Each one of the 
deities is described as the best of sages, best of poets, best of heroes, 
most affectionate, the best friend and the best comforter. No one can 
surpass them in beauty. They manifest in love. They bring bliss. No 
wonder that the seers address them as father, Mother, Son, Brother 


and Friend. 


Similarly, the Rgvedic seers have spoken of the deity not only as 
king (raja), as emperor (samrat) and as queen of the world (buvanasya 
patni), as leader (praneta), as protector (gopa), as architect 
(viSvakarma) and as physician (bhisak). Again, in a symbolic way, he 
has been called ‘Suparna’, the beautiful winged (bird), and through 
metonymy, the material for worship has been transformed into the 
name of the deity, e.g., Agni means the effulgent being, and Soma 
(the Soma libation) the ultimate reality. Similarly certain natural 
phenomena have been transformed through the imagination into 
divinities, e.g. Usas, Sarasvati, Day, Night, Heaven and earth, the 
sun, and so on. There are deities personifiying death (Mrtyu) and 
faith (Sradda) and other deities like Indra (warrior and leader) and 


Varuna (judge, guardian of law) who represent ideal human qualities. 
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ii. Phylosophy: 

The religion of the Rgveda is usually described as the worship of 
Devas, who are nearly all personifications of the phenomena of nature. 
Yet a deeply abstract philosophical ideas are croped up in some 
hymns as a reminder of long journey made from primitive polytheism 
to systematic philosophy, through the stages of naturalistic 


polytheism, monotheism, and monism. 


One god was therefore identified with another, or gods were 
invoked in pairs or conjointly in groups. Systematization took the 
form of the classification of the gods into different categories or of the 
amalgamation of them all into one comprehensive group of the “All- 
gods”. This systematization was but a step forward towards the more 
logical monotheism. The monotheistic trend flashes forth even in some 
of the hymns celebrating gods like Indra, Varuna, and Savitr when 
the deity being addressed is treated as the Supreme God ruling over 
the entire universe. Thus, in Rv. I-101-3 Indra’s ordinances are said 
to be obeyed by heaven and earth, Varuna and Strya; while in Rv. II- 
38-9 it is said that Indra, Mitra, Varuna, Aryaman and Rudra cannot 
resist the ordinance of Savitr. In Rv. X-121 Hiranyagarbha is called 
the one Lord of every creature, the one king of the breathing and 
winking world, the one soul of gods, and the one supreme god among 


gods. 


Theware, however, a number of mantras which clearly and 
indubitably assert the unity of God. Rv. I-164-4 asks “ who has seen 


the first-born, when the boneless one bore the one with bones? Where 


9. a eat Wort arama were ferret | 
TM SHUT aa Fearcnt faghaye mead || Rv. 1-164-4 
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is the life, the blood, the self of this bham/ (universe)? Has anyone 
approached the knowing one to ask this question?”? As if in answer 
to this question, a mantra of the same hymn affirms that the central 
principle was the genderless Sat (the “real”) which, though one, was 
called by various names, Indra, Mitra, Varuna, Agni, Yama, 
Matarisévan, etc, 10 Thus, in the some of the hymns of the Rgveda, 
which designate indifferently the Supreme or Absolute as ‘He’ or ‘Tt’ 
is reflected the usual vacillation between monotheism and monism 
met with in all philosophies. 

The problem of the origin and nature of the world-stuff is a 
philosophical one, and is not neglected by the Rgvedic seers. Rv. X- 
190-1 tells that from heat (tapas) were produced Ata and Satya; then, 
night, the ocean, and samvatsara (year) were in succession ..... 11 
Rv. X-72-2 says that sat was produced from asat.12 From the 
mythological point of view, each one of the gods in turn is said to be 
the creator of the universe, the universe being sometimes looked 
upon as the finished product of the carpenter’s and joiner’s skill. For 
ex. Rv. X-31-7 asks “what was the wood, which the tree, out of which 
they fashioned heaven and earth?”!3 Rv. X-121 takes up the problem 
of creation on a monotheistic level and tells that Hiranyagarbha arose 
from the great waters, pervading the universe, and thus created the 
world out of eternally pre-existing matter. 

10. $4 fas aeoraferenget fears H Yoo THAT | 

Uh AEM TBM AoA AA ATAVATTATBE | | Rv. 1-164-46 
11. ad OT Ve ATT Sawa | 

Aat WMATA Aas WAat stefas |) Rv. X-190-1 
12, TeMEaha tay A Bate SaTEAT | 


tart Yet Btsaas Aas || Rv. X-72-2 
13. fF fast & 3 a ge ara aat arargiaat Freagys! Rv. X-31-7 
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In the Nasadiya-Sakta, a famous hymn of the Rgveda, the idea 
not only of god being the sole ruler of universe but also of his being 
the sole reality before creation expressed in the most effective 


language. One mantra of the hymn describes the condition before 


the creation of universe as follows: 


“Death was not nor at that period immortality, there was no 
indication of day or night; that one unbreathed upon breathed of his 


own strength, other than that there was nothing else whatever.” !4 


The last mantra of this hymn is notable in the entire religious 
literature of the world for its boldness and frankness. The seer does 
not want to say dogmatically whether god is both the creator and 
ruler of universe or only its ruler. The idea is finely expressed as 
below : 

“ Here from whom this creation arose, he may uphold it, or he 
may not (no one else can); he who is its superintendent in the highest 


heave, he assuredly knowns, or if he knows not (no one else does)."15 


The word m&y@ in the Rgveda generally denotes “occult power” 
applicable in a good sense to gods and in a bad sense to demons. In 
the Rgveda, X-54-2 it is used in the sense of ‘illusion’ , thus forestalling 
later Vedanta philosophy. 

In the Pursa-Sukta (X-90) the body of the Purusa is said to be 


the original material, as it were, out of which world is made. The gods 


14. WQuaagd 7 ae 7 WM se sratasehe | 

seared TAHA Aes THATETA Os fe WATT || Rv. X-129-2 
15. 3a fagisda an aresqa ate ar ae ate ar | 

Ol TAMAR TA ATT aig ae Aly aT A ARI! Rv. X-129-7 
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are the agents of creation, the act of creation is a sacrifice, and the 
Purasa is the victim. Although anthropomorphism pushed to the last 
limit, is responsible for the greatness of God; and the unity of world 
and god, being descrined the terms of the gigantic dimensions of the 
Purasa, the hymn X-90 is a sort of crude allegory of the theory of 
creation from the One-Absolute found in the Nasadifya-Sikta. Only, 
here the Supreme reality becomes the positive Purusa - the begetter 
as well as the begotten: “ From the Purusa, Virat was born, and from 
Virat again the Purusa.” | 

Mention may also be made a famous mantra found in the 


Rgveda (I-164-20) which is as under: 


“ Two birds associated together, and mutual friends, take refuge 
in the same tree: One of them eats the sweet fig; the other, abstaining 


from food, merely looks on.”16 


This mantra has been understood through the ages as 
mentioning god, soul, and matter. The tree is symbolic of matter, the 
bird eating the sweet fig is the soul which has to enjoy the fruit of 
action, while the bird that does not eat is god who being perfect is not 


subject to the fruit of action. 


16. Aga Ags Para Tart gat ueTeaart | 
aaa: fired targrarereany sift areagitfa | Rv. 1-164-20 
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10. Science in the Rgveda 


The Rgveda is, however, not text-book on science and aesthetics. 
Yet, the Rgveda has freely incorporated some elements of physical 
science in its mantras. Besides on such basic elements, it may be 
said that the people during Rgvedic period had having the knowledge 
of the physical science. 


Astronomy : 


Astronomy or the science of strars was much advanced in Rgvedic 


era and the seers based their time-reckoning science on Astronomy. 


The Rgveda, states that it rains during the D&aksinayana or the 
southward journey of Sun. The Southward journey of the Sun is 
mentioned as Pitryana. Devayana or the northward journey of the 


Sun is mentioned in Rv. x-18-1. 


The Rgveda IV-57-5 presents a request to the deity Sunasirau 
to shower the waters prepared in the heavens. This statement clearly 
indicates that the rains were connected with Sunasirau (Canis major 


and canis minor) which is nothing else than Mrga Nakstra. 


These two statements together prove that the Rgvedic seers that 
the rains begin with the summer solstice in India, and at the time of 
the summer solstice, the sun resided in Canis major and Canis minor 
(the MrgaSiras Naksatra). Thus, it is clear that the seers had linked 


astronomy with the Meteorology or the science of climate. 


The Rgveda I-103-13, states : "who awakened Rbhus ? The Sun 
answered that the Dog awakened, because today is the end of the 


year." Here the Dog means the Mrga Naksatra. Rbhus means the 
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clouds. The clouds were awakened by it, that means the clouds 


started showering the rains. The Sun was at Mrga when the rains 


began in that ancient era. 


While observing the movement of the Moon among the fixed 
starts, the Rgvedic seers found out five planets which have mentioned 
in the Rgveda. Thus distinction between the moving planets and the 


non-moving stars is shown. 
Cosmogony : 


The Vedic theory of creation is best stated in the creation hymn 
(Nasadiya sikta X-129). Visvakarma, the Supreme Architect, 
constructed this universe with the help of gods (Rv. X-81-83). They 
wove materials into a systematic pattern (Av. I-130). Some others 
shaped it by blasting and smelting (Rv. V-72-2). This universe was 
constructed in stages as house. According to Purusa-sitkta (X-90) 
the Universal Man was sacrificed and there came into being the Earth, 
the sky, the Wind, the Moon and the Sun. Another hymn of the Rgveda 
(Av. I-115) traces the origin of everything to Sun who is the soul of 
everything that moves and moves not. Agni, Soma, Strya, Indra, 
Rudra, are all individually or collectively praised in different hymns 


as Makers of this world. 
Mathematics : 


The advance study in Astronomy was based equally on advanced 
knowledge of number, numericals, methods of addition, substraction, 
division and multiplication, etc. In fact, the main branches of 
mathematics- Arithmetic, Geometry, Trignomatry and Algebra were 


considerably developed in the Vedic period. 
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The Rgvedic hymns make several references to Arithmetic 
principles. For, eg, mention of the digit 99 isin Av.I-84-13. Reference 
to functions is in Rv. X-90. etc. 

For the sake of metrical facility, the numbers which are large, 
are expressed in additive method. For instance, an expression for 


3339 in Rgveda X-52-6. 
Aor grat AeaSATeT Targyret Aa a | 
as three hundreds and three thousands and thirty and nine. 
The Rgvedic mantra runs thus: 


Shor wars Wears 
figra tar Fa aTaTs I | 


An idea of the circumference of a circle is described thus: 


areteara staat fee Fer | 
ated ferret afters a sarete I | 
ores fenarate watt Penge | 
ae Canad fags | Rv. X-130-3 
(What is the measurer? who measures and counts all ? What is 
the cause and what the essence,like ghee, inthis world ? What 


circumference ? What is the independent and what the praise worthy 


object ? The Supreme Lord whom the learned have worshipped.) 


Principle of trita (Wa) is mentioned in the Rgveda. The mantra is 
as below: 
sifteagts ae area geadt 
waa Vast TERA | 
Sat Teal PTA Sear 
frrgerer eT Ret faras | | Rv. 1-52-5 
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(To him as in wild joy he fought with him who stayed the rain 
helpers sped like swift streams dwon a slope. When Indra, thunder- 
armed, made bold by some draughts, as Trita cleaveth Vala's fences, 


cleft him through.) 
Surface of a cylinder is mentioned as below: 
Fras HU safedt taread Haas 
TRIMS FEUts PUSAENIGRA | Rv. 1-105-7 


(Trita, when buried in the well, calls on the gods to succor him. 
That call of his, Brhaspati heard and released him from distress- 


Mark this my woe, ye earth and heaven). 


>, 2% o°%, 
~~ + ° +9 
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CHAPTER - IV 


MODERN APPROACH TO THE HISTORICAL . 
ELEMENTS IN THE RGVEDA-AN APPRAISAL 


The modern approach to the Rgvedic sources of the historical 
elements explained in the preceeding chapter is examined here. The 
Rgveda is no doubt a valuable record of ancient achievements in the 
fields of religion soceity, art science and culture. Geography of the 
Rgvedic India has also been traced to the vedic statements indicating 
the areas of the gradual expansion of the land through the ages. 
Many of the modern interpreters regards the Rgveda as a 
predominantly Indo-European document and therefore its 
interpretation demands the basis of comparative philology and 
comparative mythology traditional commentators do not agree with 
many views of modern interpreters. In the Nirukta Yaska mentions 
different schools of thought such as the Yajflikas the Vaiyakaranas 
the Nairuktas, the Aitihdsikas and others who tried to interpret Veda 


in accordance with their own thought. 
i. Original home of Aryans : Some Theories 


Tracing the location of the original home of the Aryans is a very 
difficult issue and a lot of controversy surrounds it. The scholars of 


different countries have striven hard to prove that their country was 
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the original habitat of Aryanas. There is no written record to the effect 
of Aryan original house prior to their migration to India. In its absence 
the history of the Aryans can be reproduced only by making a 
comparative study of the important and ancient languages of the 
world. The person who was the first to discover the true course of 
this similarity was Sir William Jones who in his famous address to 


the ‘Asiatic Society of Bengal’ delivered in 1786 A.D. : 


“The Sanskrit language, whatever be its antiquity, is of a 
wonderful structure; more perfect than the Greek, more copious than 
the Latin, and more exquisitely refined than either; yet bearing to 
both of them a strong affinity, both in the roots of verbs, and in the 
forms of grammar, that could possibly have been produced by 
accident; so strong indeed, that no philologer could examine them 
all without believing them to have sprung from some comman source, 
which perhaps no longer exists. There is a similar reason, thought 
not quite so forceful, for supposing that both the Gothic and the celtic, 
though blended with a different idiom, had same origin with the 
Sanskrit; and the old Persian might be added to the same family.”! 


Therefore, the forefathers of the speakers of these languages 
must have lived together at one place sometime. This view has further 
been supported by the study of climatic conditions, flora and fauna 


and physiographical conditions known to them. 


What was the name of that race ? Where did it first live and when ° 
did it migrate to other places in different groups, all this have been 


made most controversial. Different theories have been propounded 


1. Q. P.L. Bhargava, India in theVedic Age, p-47 
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by scholars like Max Muller, Schrader (Pre-historic Antiquities of the 
Aryan peoples), Taylor (origin of the Aryans), A.C. Dass (Rgvedic India), 
B.G. Tilak (Arctic Home in Veda), L.D. Kalla (The Home of the Aryans), 


Dr. Sampurnanand (Aryon ka@ Adidesa) etc. 


In the beginning, the name given to this race was based on the 
hypothetical name of the original language since the linguistic 
similarity was found in the languages spoken from India to Europe, 
the first common name given to that language was ‘Indo-European.’ 
Another name given to that language was ‘Indo-German.’ This name 
was given with a view to giving more importance to the Germans as 
this type of research was initiated by the German scholars. However, 
this name could not become popular. Ultimately Indo-Aryan’ or ‘Aryan’ 
became the popular designation for that language. Though in the 
beginning, this name was used as a common designation of the 
Sanskrit and Zend languages, it also began to be used for the ancient 
common mother language of all languages of this stock. On the basis 
of that name, the speakers of that hypothetical common language, 
too, were called Aryans. Thus the present classification of human 
races into Aryan, Semetic, Mangolian etc. was based upon the 
linguistic principle. Attempts were also made by anthropologists to 
study the classification of human races on the basis of human remains 


or skulls. 


The intention of European scholars behind establishing the 
existence of a common Indo-Aryan language and thereby 
propounding the theory of common race, was this that firstly, they 
wanted to prove that Aryan race groups; secondly, they are the direct 


diescendants of the Aryans, hence pure Aryan in comparison to 
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Aryans of India. But no literary evidence corroborates these 
assumptions of the European scholars. On the other hand literary 
evidences amply justify that the Aryan people were divided into two 
groups, one belonging to India and the other to Iran. Sapta-sindhu 
region was the cradle of Aryan culture. Both groups developed high 
culture and produced literatures of high calibre the former group 


produced the Veda and the latter group the Avesta. 


For over hundred years the linguistic scholars, the archaeologists, 
the historians and others have tried in vain to find out the original 
homeland of Aryans. Their views are as diametrical to each other as 
east is to the west. As a consequence, there are as many theories 


held by many authors. 
Theory of Europe as Original Homeland of Aryans : 


The most important theory which held the field for a long time 
was that the Aryans originally lived in central Asia. The geographical 
distribution of the idioms of Indo-European speech-family, therefore, 
does suggest that the original home of the Indo-European is to be 
sought rather in Europe than in Asia. Moreover of all the living Indo- 
European languages of the present day, it is Lithuanian and not 
Sanskrit (even if considered a living language) or any of its daughter 
dialects, that has kept closest to the basic idiom reconstructed by 


comparative philology. 


These two fundamental facts make a strong prima facie case 


against the theory that India was the original home of the Aryans.” 


2. R.C. Mujumdar, The Vedic Age, p-206 
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Prof. Max Muller, a great German scholar, in his book ‘Lectures 
on the science of languages.” proves central Asia as the original 
homeland of Aryans. He is of a opinion that the information, regarding 
the early Aryans could be gathered from two main sources. They are 
Vedic literature and the Iranian book Zend-Avesta. It is evident from 
the study of these two works that some time in history the inhabitants 
of India and Iran must have lived together because much affinity in 
the culture and civilization of the two communities is discernible. 
The inhabitants of both the countries were nature worshippers. 
Agriculture and the cattle breeding was their main occupation. The 


animals like horse were known to them. 


These considerations prove that the original homeland must have 
been some where near Iran or India. Taking into account the 
geographical position of the original homeland of the Aryans, some 
historians have arrived at the conclusion that Central Asia was the 
original homeland of the Aryans, wherefrom they went to Europe, 


Iran and India. 


Objections: 


1. Such a small area could not accommodate such a vast majority of 
people. Moreover the region is not at all fertile. Above all honey is 


absent in this region which we know that the early Aryans were 


fond of honey. 


2. Some scholars have tried to counteract this critic. According to 
Strabo in the first century A.D. this region was very productive. He 
has referred a region known as ‘Karman’ which was very productive 


at that time, but not at present. Moreover history is a testimony to 
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the fact that climatical conditions often undergo a change. There is 
every possibility that Aryans might have lifted in this region because 


of its small size. 


In this connection Budha Prakash writes- ‘scholars have tried to 
re-construct an hypothetical Indo-European language on the basis 
of linguistic equations, based on the data of existing languages, and 
formulate the cultural traits of its speakers from its stand point. But 
this method is very unsatisfactory since by it one would conclude as 
A.B. Keith remarked, that the Indo-European knew butter but not 


milk, snow and feet but not rain and hands.”3 


On the contrary, a romantic reaction, which identified languages 
with race set in soon and was given powerful expression by Penka 
who declared language to be “organic product of an organism subject 
to organic laws.” Penka thinks that Scandinavia was the cradleland 


of these people.* 
This view is again objected as below: 


1. In fact, at the beginning, every natural language must have been 
confined within a not too large racial group though it by no means 
follows that there could not have originated more than one language 


within one racial group at beginning. 


2. Only it is necessary to remember that the racial group, within which 
the primitive Indo-European language originated, may have itself 


adopted a non-Indo-European language in course of its history or 


may have altogether passed out existance.° 


3. Buddha Prakash : Rgveda and Indus Valley Civilisation,p124 
4. Penka, Q. R.C. Mujumdar, The Vedic Age, p-206 
5. R.C. Mujumdar, The Vedic Age, p-205 
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Some scholars place the original home of the Indo-European in 
central and eastern Europe. H. Schmidt locates it on the lower Danube, 
De Michchi in Hungary and P.Giles in the area which is bounded on 
its eastern side by the Carpathians, on its south by the Balkans, on 
its western side by the Austrian and Bohmer wald and on the north 
by the Erzgebirge and the mountains, which links them up with the 
carpathians, that is, the country now called Hungary, Austria and 


Bohemia.® 


The problem of the origin of the Indo-Europeans is also discussed 


by Italian scholars from the standpoint of the history of their country. 


A group of scholars considers South Russia as the original home 
of the Indo-Eropeans. Schraders, Myres, €ornoy, Burrow etc. follow 
this view and peake and childe see in the ochre sepulchres of the 
Russian steppes the traces of the movements of the Indo-European 


peoples. is 


Another group of scholars seeks the home of the Indo-Europeans 
in Asia Minor. Suggesting this view, Feist has shown that the Germans 
were originally a non-Indo-European people speaking a non-Indo- 
European language. It was later that adopted and assimilated the 


Indo-European language as a result of diverse influences.® 


But, these theories too have suffered of the same fate which the 


previous theories had. In fact the problem of the location of the original 


homeland of the Aryans is still unsolved. 


6. P.Giles, The Aryans, Cambridge History of India, Vol.1, P.61; Indo-Europeans, 
Encyclopaedia Britanica, Vol. II.XII. p.266 

7. O. Schrader, Reallexicon der- indogermanische Sprache (1901); T. Burru : The Sanskrit 
Language p-30; A Cornoy, Les Indo-Europeans (Louvain 1921) 

8. Sigmund Feist : La Question du pays d, Original des Indo-Europeans, Scientia (1913), 
pp-304-313 
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Theory of Arctic Region : 


The famous Maharashtriyan scholar Bal Gangadhar Tilak in his 
book ‘Arctic home in the Vedas” has tried to prove that the Arctic 
region or North pole region was original homeland of the Aryans. His 
view is that the description of the natural phenomenon in Rgveda 
tallies with that of the region of North-Pole. There are references in 
Rgveda that in the original homeland of the Aryans severe cold, longer 
dusks and six months day and night were the common features. 
These considerations support the view the that the early Aryans were 
the inhabitants of North pole and from there they migrated to Europe, 
Central Asia and India. But this theory of Tilak has not found favour 


of the scholars as it is based on the science of the Astronomy. 
The Theory of Tibet as the Original Homeland : 


In his book ‘Satyartha Prakash’ Swami Dayanand maintains that 
Aryans were the inhabitants of Tibet. F.E. Pargiter, in his book ‘Ancient 
Indian Historical Traditions’ has also supported the theory of Swami 


Dayanand. But this view is also not acceptefl by the scholars. 
The theory of India (Sapta-sindhu region) as original home of Aryans : 


In the last century the Bangali historian Dr. A.C. Das in his 
book "Rgvedic India"9 has tried to prove that the Aryans did not 
come to India from outside, rather they were the inhibitants of India. 
The Rgveda, which throws sufficient light on the customs and culture 


of Aryans, gives no indication that the Aryans came to India from 


9. Sea B.G. Tilak, The Arcatic Home in the Vedas, pp.58-60, 160 
10. See A.C. Das, Rgvedic India. 2nd ed., p.71 
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outside. According to Rgveda the Aryans dwelt in the region of 
Saptasindhu, which comprised modern Punjab, Kashmir, Kabul and 
Gandhara. This region streached from the river Sindhu to the river 
Saraswati. Later on, they spread to other parts of India. In Puranas, 
there is the description of Devasura (God-demons) war and Devas 
defeated the Asuras. Zenda-Avesta, the religious book of the Iranians 
also records the same type of war. From these references we can 
deduce the inference that was most probably among the Aryans and 


Iranians in which the Iranians were defeated and driven away. 
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2. Arya and Dasyu : Historical connotation 


In the Rgveda Samhita, the word arya with its many declensional 
forms occurs thirty-six times, thirteen times with dasa! , nine times 
with dasyu’, thirteen times independently? and two times with dasin* 
(in Rv. IV-103-3 along with dasyu). In the Rgveda V- 34.5, Arya is 
referred to as leading the D&sa at his will.° Vehkatamadhava and 
Sayana take arya here to mean svami® Here according to them, arya 
is an attribute of Indra. In the Rgveda X.86.19, Indra is mentioned as 
going everywhere distinguishing the Dasa and the Arya’. In the 
Rgveda X.138.2, Sarya is said to have unyoked his chariot in the 
mid-way of heaven when Indra, the Arya, found himself a match to 
Dasa.® Griffith finds here, a reference to a detention of the Sun to 
enable the Aryan to complete the overthrow of their enemies.” (In 
mantras referred to above Arya and Dasa are depicted as opposite 


ones, and the former is described as winning over the latter). 


In nine mantras of the Rgveda, Arya and Dasyu have been 


mentioned together. the Rgveda VI.51.8 Indra is requested to discern 


Aryas and Dasyus and made the latter surrender to the former. !° 


Rv. V.34.-6; VI:22-10; 33-3; 60-6; VII.83-11, etc. 
Rv. 1.51-8; 103-3; 117-21, etc. 
Rv. I-130-89; 156-5; 1V.26-2; 30-18; VI.33-3, etc. 
Rv. 1.103.3; VI.25-2 
oat fagaee efter fart aaragt vata eraard: | Rv.v-34-6 
Sayana on Ru.V-34-6 
aren ferarengrefatera-araaray | Rv.X-86-19 
Sal welfe | ferarenagre Ue UTA aa SoeTaAT Ay arse | 
aft a faferay aaa sq steftrss uf ag fa weft - sayana on Rv.X-86-19 
Be ale stay treats faugay yaagey Sg att A! Venk,Ibid 
8. fa gat qed srypase feat faagrara vitals | Rv.X-138-3 
Ue afirs $s cara soafts gare visas steeple weitere faa afer arate | Sayana 
on Ru.X-138-3 
9. Grifith, R.T.H. footnote to Rv.X-138-3 


10, fa arteraty 3 @ qerct afeers Sere WraaaAT | Rv.1-51-8 


Ee 
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Here Skandasvamin takes aryan to mean dasyavah “as those who 
do not perform the sacrifices”.! Sayana interprets Aryan as “Wise 
ones the performers of sacrifices’ and dasyav&h as “hinderers of 
sacrificers’.1? In the Rgveda 1.103.3, there is a reference to shattering 
of the forts of Dasas by Indra. Indra is prayed for casting his dart at 
the Dasyu and increasing the Aryas’ might and glory. 13 skandasvamin 
takes dasyu to mean anaryai.e., ‘who is not an Arya’. 14 This according 
to Skandasvamin Andarya is opposite to Arya, though this word 
nowhere occurs in the Rgveda, Sayana, here too, takes 4ryah to mean 


wise ones’, the eulogisers’. 


In the Agveda IL11.19, there is a reference to the Arya subduing 
the Dasyus.!° Here Sayana understands aryena to mean 
aryabhavena. In the Rgveda III.34.9, there is an explicit mention of 
arya varna. Indra is said to have protected the Arya Varna after having 
smitten the Dasyus. How did Indra protect the Arya Varna having 
smitten the Dasyus? The seer says, Indra gained possession of the 


horses, the Sun, the cows the feeder of many, the gold and all the 


enjoyments and giving these to Arya protected the Arya Varna.!© 


Venkatamadhava and Sadyana take 4rya varna to mean ‘the noblest 


11. fa arife srraty erga anraatrads | a a Seas SAAT VATA: STANT | UATE 
aH | Skandaswamin Ru.I-51-8 

12.% ga a ova fage: ager fa arte faster ger | 
aa [of 53 Ub AUST FIATTT TATA was arta fase | Sayanaon fv.J-51-8 

13. a TTGaat seat stise Ut fahirgareate aes | faa afreeae sored wet aear 
BARE | Rv.l-103-3 

14. BegureatSardaats | Skandaswamin on Rv.I-103-3 


15. G48 a a Hahercd fags We srs Ge! Rv.Il-11-19 
16. Tara Sat Fa Aas TAM Foutsas AW | 
fewagd att war seat Ge Wed aetATAC! Ru.Ill-34-9 
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order,’ ‘the first three varnas.17 The association of the word varna 
with both Arya and Dasal® may be to referred to two classes of people 
distinct from each other, on the basis of colour or deeds performed 
by them. Griffith in the footnote explains arya varna as “Race of Aryas’. 
In the Rgveda VI.18.3 Indra is said to have explained as arya varna 
as “Race of Aryas’.19 In the Rgveda V1.25.2,there is a reference to 
dasih visah who are said to have been subdued by Indra to the Arya.2° 
In the Rgveda X.49.3, Indra is said not to have given up Arya nama to 
Dasyu.2! Udgitha takes 4ryam nama to mean the ‘name of Indra, the 
ruler of all the three regions.22 Venkatamadhava and Sayana take it 
to mean’the water which is for Aryas’.?9 Indra never gives the water 
to Dasyu, which is for Aryas. Sayana, optionally, also takes it to mean 


the ‘adorable name. 24 


In the Rgvedal.117.21,the ASvins are said to have produced far- 
spreading light for the Arya blasting away the Dasyu with their 
trumpet. Here, too by dasyu Sakandasvamin means anarya and 
Sayana as upaksayakarnnam. By aryaya Skandasvamin means for 
the favour of Arya, i.e., ‘person of good conduct’ (sadhtinamanugra- 


hartham). Sa€yana here takes Aryaya to mean ‘for wise one’ or for 


17. SEL Beat Faferary W Ba | Vehkatamadhava on Ru.Ill-34-9 
ae AA SQ Bear aly sar aot Safirs y ara) war afew a weaurerad | 
Sayana on Ru. III-34-9 

18. Ut Get AAA PETE Rv. I1-12-4 

19. @ BJ USGA Seige PSNAAMTAA | Rv.V1-18-3 


20. afifayar afirgot fagdirate fagitsadhtetats | Rv. V1-25-2 
21. He Yorn afer aed Tat Ww stra ATA GES | Rv.X-49-3 


22. art ara ardeayy are | archer yertyatey AA AA Sa FelAT | Udgitha on Ru.X-49-3 

23. art arfarate aratert fattened: age ary | seated AEs sea ras soarahat 
TU SaHAeT -arator Say TqeH BYWA | Sayana on Rv.X-49-3 

24. Tea ares Goahrerareant A WAS FT ATAaTATeT | Sdyana on Ru.X-49-3 
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Manu. In the Rgveda II 11.18,Indra is said to have uncovered the 
light for the Arya sinking the Dasyu in his left hand.2° In the Rgveda 
VII 5.6, Agni is said to have dispelled the Dasyus from their place 
producing great light for the Arya.2© Here by aryaya Venkatamadhava 
means for people’ (€narya manusyaya) and Sayana as ‘deedful 
person’ (karmavate-janaya). In the Rgveda X.43.4,Indra is prayed for 
bestowing aryam jyotih to the people.?” Here, Venkatamadhava and 
Sadyana render a4ryam as preyam an adjective of light. Udgitha takes 
aryam the ‘powers of Indra’.28 In the Rgveda 1, 59.2 VaiSvanara 
Agni is said to have been produced by the gods to be verily the light 
for the Arya.2? Here, Sayana as usual takes arya to mean a scholar, | 
Manu or a sacrificer (aryaya viduse manave yajamanaya va). In the 
Rgveda VIII.33.7, there is a reference to three 4aryah prajah having 
light before them.?° Here, according to Sayana, three aryah prajah 


refer to three noble creatures, viz. Vasu, Rudra, and Adityas.?! 


In the Rgveda VI.130.8,Indra is said to have protected in the 
battlefield the Arya who offers sacrifices.22 Here yajamanatva ‘the 
performership of the sacrifice’ is referred to as a distinctive feature of 


an Arya. Venkatamadhava here takes aryam to mean traivarnikam, 


25, sarquircatferrata ft tae Al SEBO | Rv.II-11-18 

26. a Gata aq sirat Jesatferstraaatsy | Rv. V1-5-6 

a7. Sarita waar efagatsad waa safer) Rv.x-43-4 

28. are area WaT STA TAT SeT Mayes oroeteres | 
Udgita on Ru.X-43-4 

29. df aT Raa Saad Bet Avarar warfahearata | Rv.1-59-2 

30. Tas Frakes Wary Taferas war sat safes | Rv.VI-33-7 

31. Yang vieerahagy za: afrarggat: aera ta: fagaer anna Geared gated | 
aet Tarot Safes areca weyers rats stprs free war Tare | 
Sayanaon fuv.VII-33-7 


32. Fos WAY BATA Valgvay weg eaahsy | Ru.1-130-8 
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i.e., belonging to three classes of people - Brahmana, Rajanya and 
Vaigya. Sayana explains aryam as “approachable by all’ (aryam 
araniyam sarvair gantavyam). In the Rgveda 1.156.5,Visnu is said 
to have given the Arya, the sacrificer, the share of Rta.*> To follow the 
path of Rta here referred to is another main characteristic feature of 
the Arya. According to Sa€yana, Visnu, the dweller of three regions, is 
said to have made the Arya pleased and given the fruit of the sacrifice 
to him.°* In the Rgveda IV.26.2,Indra is reported as himself saying 
that he has given land to the Arya, rain and bellowing waters to the 


sacrificing people.35 


Here dasuse martyaya seems to be explanation of aryaya given by 
the seer himself. Venkatamadhava renders aryaya to panditaya and 
Sayana as Manave, for Manu.’ In the Rgveda VII. 18.17, Indra is said 
to have brought the cows of the arya for the Trtsus killing the enemies 
in the battle.3© Venkatamadhava takes arya here as referring to 
Turvaga, and Sayana as to karmaSila. In the Rgveda VIII. 103. 1 Agni 
is mentioned as the increaser of the Arya.37 Here Venkatamadhava 
by aryaya understands aryasya varnasya and Sayana as 
uttamavarnasya. In the Rgveda IX.63.5°8 Soma is mentioned as 
flowing forth making all ‘Rrya’. Venkatamadhava takes aryam to mean 
kalyanam and Sayana as bhadram. The phrase krnvanto visvam aryam 
33. den aforad Perea seyaeT APY MTATATAT AST | Rv.1-156-8 

STRAY arrtad aa stored Morate | ...... ATT UM TPT BARTS F TATA | 

Rv.1-157-2 
34. aT Brats | 

HEA SAS ATAGTAT AA SATE SYTHE | Rv.IV-26-2 
36. ST ASTASAT STA THAT FYAl SHAT YAM TL! Rv.VIll-18-7 


37. St ¥ STaTeee aera aaeT AY Fes Rv. VUI-103-1 
38. FS ade sige Goat fagaarsy | SUH STS | Rv.IX-63-5 
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is most often used to express taking the entire universe Arya’. In the 
Rgveda X.65,11, Vigvedevah are mentioned as spreading the 
aryavrata over the land.3? Udgitha takes arya vrata to mean ‘godly 
deeds’, such as Agnihotra, etc, 40 Venkatamadhava and Sayana, by 
arya vrata mean kalyanani karmani. Griffith takes it to mean the 
righteous laws of Aryan. In the Rgveda IX 63.14 Soma is mentioned 
as flowing forth to the dwellings of Aryas with streams of water.*! In 
the Rgveda X. 11.4,there is an explicit mention of aryaviSah. Here it 
is said that when the Arya people chose Agni as invoking priest, then 
the act like performance of sacrifice started.42 Udgitha and Sayana 


take aryah to mean yajaman4&h. 


From the above survey of meanings of the word arya as given by 
the Indian commentators of the Rgveda it would be clear that this 
word conveys assigned various meanings but everywhere it gives a 


good sense. We may classify these meanings into four groups:- 


(i) svami (V, S) vidvan (S), pandita (V),anusthata (S), sadhu (Sk) 
sadhuurtta (Sk), yajmana (V.S.) yagapara (Sk), yasta (Sk), stot2 
(S), karmanusthatr-jana (S), karmakrt-jana (S), karmayukta (S), 
karmavat (S), karmaSila (S), kulina (Udg), abhijna (Udg), 
abhigamaniya (Udg, S), araniya (S), sarvaih gantavya (S), 
agantavya (S). 


(ti) Manu (V.S.), Manusya (V), tribhuvanesvara, Indra (Udg). 


39. Fal WA TAT svete gaat weak ara 
ad fafa tera gama araf war fergerat arfer aft | Rv.X-65-11 
40, oat arratfor | strats gyeres Orertarcs StferPTTTAM: Udgitha on Rv.X-65-11 
41. Ut GAIA Ysa AAT AAT | ATT TTA | Rv.IX-63-14 
42. wat fag gore qeaqnraf sift starerer efter | Rv.X-11-4 
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(iii) Srestha (S) bhadra (S), kalyanakarma (V), prerya (V. S) Pujya (S), 
praka§sa (V). 


(iv) traivarnika (V, S), uttama varna (V, S). 


On the other hand the word dasa or dasyu has been given opposite 


meanings to Arya, such as 


(i) anustahatrnam upaksapayita, upaksayakari, karmanupa- 
ksapayita, badhaka, Satru, asura, karmahina-jana, karmavirodhi, 


asadacara, akulina, etc. 
(ii) anérya, Siidra, karmakara (servant) etc. 


On the basis of opposite meanings of the words arya and dasa or 
dasyu, scholars have been led to propound different theories regarding 
the Arya and the Dasas. Griffith in the footnote to the Rgveda 1.51.8, 
writes, the Aryas are, first the people who speak the languages of 
Veda and D&dsyus are the original and huddle people of India. Later, 
the former are the true and loyal people, faithful to India and the 


gods, and, the latter are the wicked and godless. This is not the view 


of Griffith only. 
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3.The River Sarasvati : Identification based on the Rgvedic 


Geography 


In the Rgveda, some of siiktas are seen exclusively devoted 
to eulogize Sarasvati. (Rv. VII-95; VI-61). In its historical notion 
one can identify Sarasvati in the Rgveda as a river. It was 
originally stood for the stage of the Rgvedic civilization. The mighty 
streams of the Sarasvati are described in several places of the 
Rgveda.! It is also considered as divine for the sacredness of its 
waters. In the post-Vedic period it is regarded as the personified 
form of the goddess of speech (Vak-devi), learning and eloquence. 
At first, the Vedic seers rendered the river Sarasvati to be goddess 
and later on projected their concepts into a significant and 
physical form. This concept of Sarasvati as a river-goddess is also 


endorsed by Yaska. 2 


There were many rivers in the country of the Rgvedic Aryans, 
but the Sarasvati was best among them.? The seers dwelling along 
its banks, might have been immensely impressed by its mighty 
stream, rhythemic flow, congenial waters and the like. This might 
have evoked much praise for it. It was, probably, for such reasons 
that the Sarasvati occupied, a very pious phase even in the 
sacrifices. In the context of sacrifices this river was regarded as 
mother and subsequently as a goddess. Godhood ascribed to it 
is on par with the Ganga, which is regarded as a mother-goddess 


(Garnga-mata), in later literature. 


1. Ru. 1-3-12; 11-41-16; Il-23-4 ; V-42-12; VII-36-6 ; 96- 1-2; VIII-21-17,18; 54-4; X-17- 
7 ; 64-9; 75-5; etc. 
2, Wa Wada Alag cadres a fa waft | Yaska, Nirukta, 0-23 


3. Rv.I-41-16 


t 
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The Description of Sarasvati in the Rgveda : 


In the Rgveda, Sarasvati has been described both as a river 
and as a river-goddess. So far her anthropomorphic feature in the 
Rgveda is concerned, this is possible only in its capacity of river 
rather than of a goddess. Also her anthropomorphism has been 


virtually carried out in the epics and the Puranas. 


Of course, the Rgveda does not describe in clear terms the 
various parts such as hands, mouth, legs, eyes, breasts etc. These 
descriptions are found in the post-Vedic literature. But the 
ascription of limbs had begun even in the time of the Rqueda. The 
waves (irmayah) of the Sarasvati river are poetically conceived 
as its hands. It digs up its banks with its waves as a man digs up 


lotus-roots (bisakha- iva). With its hands of waves it is described 


as tearing down the peaks of mountains.* 


The are some mantras in the Rgveda, describing the beauty 


of Sarasvati, which is implied by the terms like, Saumya,” Subhra,® 


7 etc. 


Supesas 
There are Vedic terms, which speak of the mental status of 


9 


Sarasvati. Of them ‘dhiyavasuh”® ‘codayitri sunrtanam’’ and 


‘cetanti sumatinam?!° deserve special attention. 


In the Rgveda, special aspects of Sarasvati are described she 


is delineated as a mother, sister, wife, daughter and friend. 


| Rv, VI-61-2 
Rv. IX-81-4 
Rv. V-42-12 
Rv. X-5-8 
Rv. I-3-10 

. Ibid 

10. Rv. 1-3-11 


Paonanwn ss 
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As such the words presenting Sarasvati as a mother are : 


‘sindhu-matd, 11 qmbitamz#}? and ‘mata.’!3 


So also, some epithets present Sarasvati as a sister : 


‘saptasvas2’ 14 ‘saptadhatuh’!$ ‘saptathi’!® trisadhastha,!" and ‘sus;r 
anya rtavari’!8 
The aspect of Sarasvati as a wife is brought out by the 


following epithets : ‘viraptni? ‘vursnah patni;2° and ‘marutva‘i’*! 


The aspect of Sarasvati as a daughter is also not worked out 
in detail in the Rgveda. But it is implied by the epithet paviravi.2? 


There are a few attributes such as ‘marutsakha,’23 ‘sakhya2+ 


and ‘uttara sakhibhyah,’2° which present Sarasvati as a friend. 


Various functions of Sarasvati have been described in the 
Rgveda. The wealth has been one of the foremost of these 


functions. The following attributes of Sarasvati as the giver of 


wealth : ‘ratnadhda, Sasayah”®, ‘vasuvid’, ‘rayas cetanti2’ 


11. Ru. VI-36-6 
12. Rv, Il-41-16 
13. Ru. X-64-9 
14. Rv. VI-61-10 
15. Rv. VI-61-12 
16. Ru. VI-36-6 
17. Rv. VI-61-12 
18. Rv. VI-61-9 
19. Rv. VI-49-7 
20. Ru. V-42-12 
21. Ru. I-30-8 
22. Ru. VI-49-7; X-65-13 
23. Rv. VII-96-2 
24. Rv. VI-61-14 
25. Rv, Vi-95-4 
26. Ru. I-164-49 
27. Rv. VII-95-2 
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The words ‘Mayobhih’ or in pheral ‘mayobhurah’?® speak of 


her as the giver of pleasure. 


The Rgvedic people desired brave progeny, and like other 
deities, Sarasvati was also prayed therefore. Sinivali is the 
’ presiding deity of fertility and growth. She is, thus, the goddess 


bestowing progeny.?? 


Among many things granted by Sarasavti, food is very 


important and prominent gift. The epithets ‘Vajinivat??° and 


‘Vajin??!| speak of her as granting food. 


The following terms bring to light some of the special features 


of the personality of Sarasvati : Pavaka??, Ghrtac®, 


Paravataghni**, Citrayuh®°, Hiranyavartin®’®, Asurya®’, 


Dharunamayasi Pith®®, Akavari.?? 


It is beyond doubt true that Sarasvati, in the Rgveda, has 
been described both as a river and as a river-goddess. So far as 
her anthropomorphic feature in the Rgveda is concerned, this is 
possible only in its capacity of a river rather than of a goddess. 
Her anthropomorphism has been virtually carried out in the epics 


and the Puranas. 


28. Ru. I-13-9 

29. Ru. 1-164-49 

30. Ru, I-3-10; VI-61-4 ; VII-96-3 
31. Rv. V-61-6 

32. Rv. 1-3-10 

33. Rv. 1-2-7; 167-3 ; III-6-1; 19-2; 30-7; IV 6-3, etc 
34. Rv. VI-61-2 

35. Ru, VI-49-7 

36. Rv. VI-61-7 

37. Rv. VII-96-1 

38. Ru, VII-95-1 

39. Rv, VII-95-3 
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The Geographical Descriptions of the River Sarasvati: 


The Rgveda contains various references of Sarasvati as a river. 
The Nadistuti hymn in the Rgveda, mentions a set of rivers, from 
the Ganga in the east and Sindhu in the west.79 Here, Sarasvati 


is mentioned between the Yamuna and the Sutudri (Sutlej). 


Another important information that the Rgveda describes it 
as flowing from the mountains and reaching the sea. The Rgveda 


says- 


“Purest amongst all the rivers and vibrant, the Sarasvati moves 
on from the mountains to the ocean; manifesting immense riches 


of the world, She has provided milk and ghee to Nahusa.”*1 


It is clear that the Rgvedic Sarasvati was a mighty river, 
originating in the mountains and flowing all the way down to the 


ocean. 


The geographical fact that the Sarasvati was indeed mighty 


rivers and it is described by many other mantras in the Rgveda. 
eg., 
“This (Sarasvati river) has shattered the mountain peaks with 


her fast and powerful waves, just (as easily) as one uproots the 


lotus-steam; let us invoke her, who strikes what is far and near, 
with holy hymns and prayers.”*2 

“Whose (i.e of the Sarasvati) boundless, impetuous and swift- 
moving flood gushes forth with a tempestuous roar.”43 


40. Ru. X-75 5,6 
41, Waratah adit Breach frites sit ays | 
Wade yorer yes Tat eye AIT || Rv. vi-95-2 
42. sa ysfutaran sarong firftort afaa raha: | 
Uae Yala its eater fara eifatas || Rv. Vi-61-2 
43. TA BEA sgdEaTsaheapetas | sayaria Wead |) Rv. VI-61-8 
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She was also fed by many tributaries, as indicated by the 
epithets as ‘Saptasvas@ (having seven sisters or having one of the 
seven sisters). It states- “To us the dearest amongst the dear ones, 


seven-sistered, (the Sarasvati) has earned our hymns of praise.”*4 


These seven sisters (rivers) were difficult to determine. But, 
the Drsadvati and Apaya have been two of them, as mentioned 


in a Rgvedic mantra. 


“O Agni, I have established you at the best place on the earth, 
in the dwelling of Il4 on this most auspicious days; may you shine 


brilliantly amongst the descendants of Manu, on the banks of the 
Drsadvati, Apaya, and Sarasvati.”*5 


The Rgvedic Aryans regarded her, as a heavenly diety. Many 


of the Rgvedic mantras have indicated this. For example: 


“May the venerable Sarasvati come to our sacrifice from the 


heavens and high mountains; may she, filled with ghee, accept 


our oblations and listen to our devotional hymns.”*© 


“O Sarasvati, the best of mothers, the best of rivers, the best 


of goddesses, we are unknown insignificant, please favour us with 


fame, O mother.”?/ 


44. 3d as frat frarg area Y_er! Uwadt ete Fal! Rv. Vi-61-10 
45. fi war eat at an Yfwen sarang Bera Sery | 
Aiea ATT srgarat aaa taart Eafe! Rv. 11-23-4 
46, a at feat gece Uaatel aad Usa TY UAT | 
ea Oat Gyeren gereat yrs At aragerdt wog | | Rv. v-43-11 
47, arated Fatah efaaet aad | 
HIME Fa CA yeaa TBH || Rv. 1-41-16 
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It is clear that she has been regarded as the best of mothers 
(ambitame), as the best of the rivers (naditame) and as the most 


respectable diety (devitame). 


From the concept of a river regarded as deity, she was 
mentioned alongside other deities. This is clear from a Rgvedic 
mantra. “O gods-Agni, Indra, Varuna, Mitra, Maruts, and Visnu, 
give us strength; o the two Nasatyas, Rudra, the divine females, 


Pusan, Bhaga, Sarasvati, be pleased.”*8 


Historical Facts : 


The location of Sarasvati can also be ascertained on the basis 
of historical evidences furnished by the Rgveda. The Rgveda refers 
to many kings residing along the banks of the Sarasvati. A mantra 


states : 


“Along the Sarasvati, Citra indeed is the king, whereas others 


are only petty rules; just as Parjanya gives plenty of rain, so has 


he (Citra) given a thousand, nay a myriad, gifts.”49 


The Rgveda, also mentions five tribes as brought up by the 


Sarasvati.-° The dwelling of the Purus by the banks of the 


Sarasvati is also referred to in the Rgveda itself.>} 


According to Rgveda, this river was associated with king 


Nahusa.°? Another mantra says that the Sarasvati gave the famous 
Vedic king Divodasa, and Vrdhrayaéva. 53 
48, I Ss Tor fay cars Wels W Mg ATedta fas | 
SU AAT Gat Sts Tre YET wT Ua |IAT || Rv. v-46-2 
49, Fax ScIoT Taste Seah Uh Ua | | 
Uae sat Tdahs FLA WEIAGaT Fad 11 Rv. VilI-21-18 
50, Fea Vag Usa ara aetadt | Rv. VI-61-12 
Rv. Vi-95-2 ; VII-96-2; VII-21-18 etc. 
51, 34 ad Ale YR sree srfeattara Gras! Rv. vil-96-2 
52. Rv. VII-95-2 
53. Rv. VI-61-1 
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All these allusions to the kings and tribes tell us of the 


antiquity of the Sarasvati and their close relation with it. 


The Identification and Location of the Sarasvati : A Modern 


Approach 


The Rgvedic mighty river Sarasvati could not maintain its flow 
and it disappeared long ago. This has attracted attention of the 
scholars and several of them investigated the whereabout of the 
river Sarasvati. This is a controversial subject of the modern 


scholars and historians. 


Roth identifies the Rgvedic Sarasvati with the Indus river. The 
Vedic Index states - “Roth, held that another river, the Sindhu 
(Indus), was really meant only this could it be explained why the 
Sarasvati is called ‘the foremost of rivers (naditame), is said to go 
to the ocean, and is referred to as a large river, on the banks of 
which many kings, and indeed, the fire tribes, were located. This 


view is accepted by Zimmer and others.”°4 


Roth’s view has no standing, because the Sarasvati and 
Sindhu rivers are mentioned in the Rgveda as independent rivers, 
and of them, Sarasvati is highly eulogised. The Rgveda uses the 
word ‘Sindhu’ more often for mere stream but the word appears 
to have been used for the Sindhu river also.°> The case of 
Sarasvati has been different in that as it has been called 
“Sindhumata” (the mother of Streams),°© This epithet which 
apparently described it as even greater than the Sindhu. If the 
world ‘Sindhu’ denotes the Sindhu river, it should be accepted 


54. Macdonel and Keith, Vedic Index, Vol.II, p.435 
55. Rv. 1-122-6 ; 126-1; {V-54-6; V-53-9 etc. 
56. ST Aah UMA AAMT Awa Baal Fa-yAray || Rv. VIl-36-6 
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the Sarasvati as the greater river on account of its being treated 


as its mother. 


According to Max Muller, the Vedic Sarasvati is the modern 
Sarstti. He says “In the enumeration of rivers (evidently from east 
to west) in Rv. X-75-5, Ganga, Yamuna, Sarasvati, Sutudri, the 
Sarasvati comes between the Jamna and Sutlej, the position of 
the modern Sarstti (Sarasvati), which flowing to the west of 
Thanesar, is joined in Patiala territory by a more westerly stream, 
the ghaggar, and passing Sirsa, is lost in the desert at Bhatnair; 
but a dry river bed (Hakra or Ghaggar) can be traced from that 


point to the Indus.”°/ 


A.C. Das writes that ‘the Sarasvati, however, never flowed into 
Indus, but directly into the sea, like the Indus. It was an 
independent river, and the marks of the old bed, still discernible 


in the sands, do not point to its conjunction with the Indus.”°8 


The Rgvedic culture has been interpreted by most western 
scholars and many of their Indian followers. Thus, holding on to 
the notion of a west-to-east movement, these scholars believe that 
if there is anything common between the Avesta, which is an 
ancient Iranian text, and the Rgveda, which lay further east in 
India, it is the Avestan evidence that must take precedence over 


the Revedic. 


Rajesh Cochar writes - ‘we have argued that the Ghaggar 
system was already defunct in the Rgvedic times and that 


otherwise also it does not fit in the Rgvedic description. We must 


57. Macdonel and Keith , Vedic Index, Vol.Il, p-435 fn. 16 
58. A.C. Das, Rgvedic India, Calcutta, 1927, p-7 fn.1 
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therefore look to the west of the Indus to locate the naditama 
Sarasvati. For clue, we once again turn to the Avesta. The Avestan 
Harahvaiti, phonetically the same as Sarasvati, was known to 
Greeks as Etymander and is now called Arghandab. Vedic 
Sarasvati, however, is to be equated not with the Arghandab but 
with the Helmand, of which the Arghandab is the main 


tributory.”°? 


Another Indian historian and archaeologist R.S. Sharma writes 
- The Sarasvati receives much attention in the Rgveda and several 
Saktas are devoted to it; so they want to use it for their purpose. 
But it seems that there are several Sarasvatis, and the earliest 
Sarasvati cannot be identified with the Hakra and the Ghaggar. 
In the Rgveda the Sarasvati is called the best of the rivers 
(naditama). It seems to have been a great river with perennial 
water. The Hakra and the Ghaggar cannot much it. The earliest 
Sarasvati is considered identical with the Helmand in Afghanistan 


which is called Harakhwati in the Avesta.”©° 


He still goes on - “In any case the linguistic and time-place 
proximity of the Avesta to the Rgveda leaves no doubt that the 
early Vedic Sarasvati is the same as the Harakhwati or the 
Helmand. As the Vedic people expanded they took the name 
Sarasvati to Punjab, Hariyana and Rajasthan and also to Garhwal, 


Prayaga and Rajgir.”©1 


These different views of the scholars are untenable. B.B. Lal, 
has rejected this view on the basis of the Rgvedic descriptions. 


In this context, his words may be quoted: 


959. Rajesh Cochar : The Vedic People, p-129 

60. R.S. Sharma : Advent of the Aryans in India, Manohar Publishers, New Delhi, 1999 
p-35 

61. Ibid. 
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In the first place, the Rgvedic Sarasvati lay between the 
Yamuna on the on hand and the Sutlej on the other.©2 As 
mentioned in the nad/stuti hymn of the Rgveda, the names are 
mentioned serially in that text, from the Ganga in the east to the 
Indus in the west, and this should leave no doubt in the mind of 
anyone about the geographical location of the Rgvedic Sarasvati.©3 


It shows that there is no Yamuna or Sutlej in Afghanistan. 


Secondly, the Rgveda mentions Drsadvati and Apaya as the 
tributaries of the Sarasvati.°+ These two rivers are in Harayana 


(India) and not in Afghanistan. 


Thirdly, the Rgvedic Sarasvati stated to have originated in 
the mountains and debauched in the ocean.©° The Helmand of 
Afghanistan does not at all meet this requirement. It is far away 


from the ocean. 


Fourthly, besides the georaphical factors mentioned above, 
there are some others, which call for attention. For example the 
Rgveda refers to a king Citra as having lived on the bank of the 
Sarasvati. Likewise, according to Rgveda, this river was associated 
with king Nahusa°® and she gave Divodasa, the famous Vedic 
king, to Vrdhrayaéva.°" Again, the Rgveda shows that five specific 
‘ peoples’ lived in the Sarasvati valley,©® of whom one has clearly 


been stated to have been the Ptrus, in the Rgveda.©? 


62. Ru. X-75-5 
63. B.B. Lal: The Saraswati Flows on, Aryan Books International, New Delhi, 
2002, pp-9-10 

64. Ru. II-23-4 

65. Ro. VII-95-2 

66. Rv. VII-95-2 

67. Rv. VI-61-1 

68. Rv. VI-96-2 

69. Ru. VI-96-2 
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These kings are mentioned in the Rgveda, and they were 
associated with the Sarasvati, and it is not in the Avesta. It is clear 
that the Rgevedic Sarasvati is not identical with the Harakhvati of 


Avesta, which flows in Afghanistan. 


Another view-point of the some western and Indian scholars 
are inclined to apply Sarasvati to the Indus. But this identification 


cannot be acceptable. 


The river Sarasvati is described in the seventh mandala of 
the Rgveda, as flowing rapidly with all sustaining waters, sweeping 
away in its might,s all other waters and flowing through the 
mountains up to the ocean distributing riches to the vast world. 7° 
As the description in the former mantra does not agree with the 
little stream taken as the river Sarasvati, “4 scholars are inclined 


to apply it to the Indus. 


While dealing with the another mantra,’* Griffith, in his 


translation of Rgveda, observes as below : 


She : Sarasvati as a river. The description given in the text 
can hardly apply to the small stream generally known under that 
name ; and from this and other passages which will be noticed as 
they this and other passages which will be noticed as they occur 
it seems probable that Sarasvati is also another name Sindhu or 


the Indus."”3 


Griffith’s this reference has been followed by western scholars 


and some Indian ones too uphold this view. Two Indian ones too 


70. Rv. VI-95-2 

71. A..A.. Macdonell, The Vedic Mythology, Varanasi, 1963, p-86 

72. Ru. VI-61-2 

73. Griffith, The Hymns of the Rgveda, Vol.I, Low Price Publications, Delhi, 1995, 
p-631, Foot note 
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uphold this view. Ifran Habib and Faiz Habib, state that there were 
three Sarasvatis, the first one being the Helmand of Afghanistan, 
the second the Indus and the third the present-day Sarasvati 


running through Haryana, Rajasthan etc. 


Arguing their case for the Sarasvati being the Helmand of 


Afghanisthan the Habibs state : 


“But it seems likely ..... that Sarasvati / Harakhvati was the 
name for the Helmand, above its junction with Arghandab. 
Otherwise it is difficult to understand how Sarasvati could be put 
between Sindhu and SarayU, i.e. the Indus and Harirud, as major 


intervening river in Rv. X-64.9"74 


These scholars have followed Griffith’s translation of the 


mantra. Which runs as follows : 


“Let the great stream come hither with their mighty help, 


Sindhu, Sarasvati and Saray with waves."/° 


Actually, the Rgvedic mantra does not put the Sarasvati 


between the other two rivers. It reads “ AtWadt ag: fe-qarsfset 
FEaal Gy THis | (Rv. X-64-9.) 


So, observation of the scholars mentioned above has totally 


confessed. 
The Correct Identification of River Sarasvati : 


Above mentianed discussion has concluded that the Helmand 
of the Afghanistan cannot be taken to be the Rvedic Sarasvati. 


The fact that the Indus also cannot be identified with that the 


74. Ifran Habib and Fiaz Habib , The Historical Geography of India, 1800-800 B.C., 
Proceeding Indian History Congress, 52 session, 1991-92, p-76 


75. Griffith , The Hymns of the Rgveda, Vol.2, as Tr. on Ru. X-64-9 
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Vedic Sarasvati. It is clearly shown by the Rgvedic evidence itself. 


In this connection B.B. Lal observes: 


In first place, as the Rgveda says (Rv.X - 75-5), the Sarasvati 
lays between the Yamuna and the Sutudri. Today there is a river 
called the Sarasvati which runs between the just mentioned tow 
rivers and thus fulfill the first condition. It originates at the foot 
of the Siwalik hills and flows southwestwards in Haryana where 
it passes by the towns of Popli, Kurukshetra and Pehowa, after 
which it joins th Ghaggar. This combined stream proceeds further 
down but dries up near Sirsa. Thereafter only its dry bed can be 
identified. It continues further southwestwards and is called the 
Ghaggar in northern Rajasthan. Further down, it goes by the name 
of Hakra in the Cholistan rigion of Pakistan. Thereafter it turns 
southwards and in Sindh its branches are variously called the 
Raini, Wahinda and Nara. Finally, as the available evidence 


suggests, it fell into the Rann of Kachch. 


Secondly, the Rgveda (Ill - 23-4) mentions the Drsadvati as 
being one of the tributaries of the Sarasvati. And this is precisely 
so in the case of the Sarasvati - Ghaggar combine. The Drsadvati, 
which also now is dried like the Sarasvati, has been identified 
with the modern Chauntang, passing by the towns of Bhadra, 
Nohar etc. It joins the Sarasvati - Ghaggar combine near 
Suratgarh. These, presentday Sarasvati Ghaggar fulfils the second 


criterion also. 
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The feature referred to the Rgveda (VII - 95-2) , is that the 
Sarasvati originated in the mountains and went all the way to the 
sea. That is the present day Sarasvati Ghaggar combine finally 


joined the sea. 


The origin of the Vedic Sarasvati from the glaciers in the 
Himalays, which made it a perennial river on its own, and its veing 
joined by the Sutlej from the north-west, indeed made it a 
formidable river. This is clearly indicated by its bed, though now 
dried, which was as much as 6-8 kilometres in width for quite 


some part of its length. And it is is reflected in the Rgveda. 


Vinasana (the Disappearance) of the Sarasvati : 


The Rgveda clearly mentions that the Sarasvati had flowed 
down from the mountains and joined the ocean. But this mighty 
river could not maintain its flow and it disappeared long ago. 
Present day this river is dried up owing to geological changes. The 
place where it lost its existence, aptly called VinaSana or ‘ the 
disappearance ‘ of the Sarasvati. Its disappearance has also been 
connected with the place Plaksa Prasravana (Sarasvati’s source). 
Macdonell and Keith observed - ‘In the Rgveda Sutras the locality 
is called Plaksa Prasravana, and it apparently meant to designate 
the source of the Sarasvati rather than the place of its 


reappearance.’/© 


The Pancavimsa Brahmana specifies the distance between 
VinaSana and the Plaksa Prasravana. According to the Pancavimsa 


Brahmana, the Plaksa Prasravana is at the distance of forty four 


aSvinas from Vinaéana./’ 


76. Macdonell and keith , Vedic Index, Vol.II, p-55 
77. AGMA LAAT AAT FATA As WAATRATS Sts TAT Silas URA 
araarErt tart ote Aiea | PaYicavimisa Bréhmana, XXV 10.16 
Sayana explains ‘Asvina'as : VATA UATSATAN MATT SATA Te TA Wega | 
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The Pancavimsa Brahmana mentions the distance as forty 
four aSvinas which denotes the distance covered by a horseman 
in one day. But asvina has not been accepted unanimously to be 
a specific measurement of length, but has been defined variously. 


In the Atharvaveda, the aSvina distance is held to exceed five 


Yojanas.’8 


According to Patanjali, an average horse goes four Yojanas, 
while the superior one, eight Yojanas ina day.’? On the other 
hand, Kautilya mentions three varieties of horses, of which the 
horse of the first variety travels the distance of six Yojanas in a 


day, that of the second variety, nine, and that of third, twelve,80 


There is divergence of opinion as to the actual distance of 
Yojanas. Generally one Yojanas is believed to be of eight KroSas 
and one Kroga of two miles. It cannot easy to decide the correct 


distance between Plaksa Pradsrarana and VinaSana. 


In the Mahabharata, VinaSana is placed on the borders of the 
Sudras and the Abhiras. The land of the Sudras is the place below 


the confluence of the Cenab and the Indus. VinaSana is beyond 


the borders of these tow places.®! 


According to Manu “the Sarasvati had ceased to reach the 


sea by that time by disappearing at a place called ‘Vinagana’."®2 


78. ag araedt Frataaqy Waar ALARA | Atharvaveda, VI-131-3 

79, HASTY AAA SHAT TAHA, ALATA ASS ators Tasks tMahabhasya, 
V-3-55 

80. Arthasastra, II-30 

81. Q. Raychaudhari H.C., The Saraswati, SC 8(12) July 1942 June 1943 Nos. 1-2, 


aragary & yateragarg afgaare | 
waar frakrateat fageens |! Manusmyti, 1121-22 
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In the Bhaudhayana Dharmasitras, the region of VinaSana 
is mentioned as existing to the west of Aryavarta which is to the 
west of the black-forest, to the north of the Paripatra and to the 


south of the Himalayas.®4 


In the later literature, VinadSana is held to exist near modern 
Sirsa in Kuruksetra in the eastern Punjab (now in the Karnal 
District of Haryana). “In the early Vedic period, the Sarasvati 
probably flowed into the Arbian Sea. Later literature speaks of 
its disappearance at VinaSana (near modern Sirsa) in Kuruksetra 
or Brahm@varta ( in the eastern Punjab) which is described as 


the land between Sarasvati and Drsadvati." 84 


Thus, it may not be easy to identify the exact place where 
the Sarasvati disappeared. But it is nevertheless clear that by the 


time of the PancavimSa Brahmana the river had dried up. 


But, ‘when' and 'how' did such a mighty river stop flowing? 
B.B. Lal answered - “The Mature Harappan settlement at 
Kalibangan, located on the bank of the ancient Sarasvati (now going 
by the name of the Ghaggar), had to be abandoned because of 
the drying up of the river that was once its life-giver. Radiocorbon 
dates clearly indicate that Kalibhangan came to an end around 
1900 B.C. And Since the site had to be abandoned because of 
the stoppage of water supply from the adjacent Sarasvati river, it 
follows that the river dried up some tome at the beginning of the 


second millennium B.C.” 


Further he answered second query, viz. that of ‘how’ ? - “ To 
look for the factors that contributed to the disappearance of such 


83. Baudhayana Dharma Sutra, 1-2-9 
84. Indian Historical Qurterly, Vol. XXVII, No.3, p-216 
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a mighty river as the Sarasvati we have once again to refer to the 
excellent evidence marshaled by Puri and Verma in the 
aforementioned paper. During the life-time of the Vedic Sarasvati 
there was a major seismic activity, as a result of which there came 
up the Bata-Markkanda Divide, which is nearly 30m. in height. 
The net result was that the Sarasvati could no longer flow 
westwards into the Adh Badri opening, but had to reverse its 
direction to the east. And since not far off there was the Yamuna 
Tear opening, it provided another drainage. The mighty Sarasvati 
met her end the hands of the Seismic Demon which, as if, throttled 
her by the Bata-Markanda divide and forced her out through the 
Yamuna Tear. The Him@alaya-glacier-fed, perennial Sarasvati 
having dried out, what survived was a rain-fed seasonal stream, 


starting off from the Siwalik foot-hills.”8° 


85. B.B. Lal, The Sarasvati Flows on, p-23-24 
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4. Rgvedic Gleaning on Sindhu (Indus) Valley Civilization 


Until as recently as 1922, ancient Indian history had little actual 
remains to offer Paleolithic as well as Neolithic finds, and Piprahwa 
relics which, belong to 5th Century B.C. approximately. The antiquity 
of Indian history and culture as gleaned from Vedic Hterature is also 
not supposed to go beyond the second millennium B.C. This was the 
scenario in spite of the fact that these did exist the Vedas which, 
even on a conservative estimate of Max Muller, were at least as old 
as 1200 B.C. But, 1921, the archaeological discoveries at Harappa, 
Mehenjodaro and other localities in Indus valley have pushed back 
this limit. India can now lay claim to the honour of being a pioneer of 


civilization along with Sumer, Akkad, Babylon, Egypt and Assyria. 


On the basis of carbon-14 determinations, scholars get some 
idea of the chronological limits of Indus valley civilization. The Kot 
Diji culture stratigraphically Pre-Harappan, may have commenced 
about 2700 B.C. So far, there is no Corbon-14 determination for the 
early levels of Harappan culture, but it is clear that its end took 
place about 2000 B.C. at Kalibhangan, at Lothal in the jgth Century 
and Mehenjodaro about 1700 B.c.! 


Thus, when in the 1920 A.D. the Harappan civilization was 
discovered and dated to third millennium B.C. (on the basis of the 
occurrance of some Harappan antiquities in already dated contexts 
in Mesopotamia). It was assumed that, since Vedic civilization (as 


per the theory of MaxMuller) was only as old as 1200 B.C. The 
1. B.B.Lal, 'A Picture Emerges : An Assessment of the Carbon-14 Dating of the Proto- 


Historic Cultures of Indo-Pakistan subcontinent’ Ancient India, Nos. 18-19, 1962-63, 
pp. 269 to 221. 
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Harappan civilization could not have been that of the Sanskrit- 
speaking Vedic people. Since the only other major linguistic group 
that existed in India was that of the Dravidian-speaking people. It 
was but natural for Marshall and his colleagues to hold that the 


Harappan civilization belonged to these latter people. 


This view of scholars, regarding the previous ‘Aryan Invasion’ 
was theory interpreted in different manner. It is generally believed 
that the authors of the Indus civilization as speakers of “Dravidian” 
and their civilization were destroyed by the Aryans, the Vedic people. 
This view is hold by some scholars on the basis of Rgvedic 
descriptions. Mortimer Wheelar writes- ‘The Aryan invasion of the 
Land of seven Rivers, the Punjab and its environs, constantly assumes 
the form of an onslaught upon the walled cities of the aborigines. For 
these cities, the term used in the Rgveda is pura, meaning a ‘rampart’ 
‘fort’ or ‘stronghold’ .....Indra, the Aryan war-god, is Purandara, ‘for- 


destroyer’. He shatters ‘ninety forts’ for Aryan protégé Divodasa.”” 


Here, an archaeologist, B.B.Lal observes - "During the nine years 
of excavation at Mohenjodaro altogether thirty-seven skeletons, some 
fragmentary and some complete, had been found. All these came 
from lower town, where the commoners lived. None came from the 
citadel, the seat of government. It may be surprising to know that the 
‘invaders’ spared the rules. Anyway, the more important point is that 
these skeletons came from different stratigraphic horizons; some from 
intermediate levels, some from late ones, while yet some others from 


deposits which accumulated after the abandonment of the site. If 


2. Mortimer Wheelar, R.E.M., 1947. Harappa 1946 : The Defences and Cementary R- 
37. Ancient India 3; 58-130, p.82 
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these people were to die as a result of invasion, it may be expected 
that the skeletons would all be there in one stratum and that would 
naturally be the uppermost. Since then the site is said to have been 
abandoned. Added to the foregoing is the fact that a few of the 
skeletons bore cut-marks that had healed. Such a healing up is 
unlikely had the persons concerned, died in a (supposed) warfare. 
For the death would have been almost immediate, without leaving a 
long interval for the wounds to heal. And finally, no material remains 
whatsoever have been found at the site indicative of any warfare or 


even otherwise associable with any aliens.”? 


The rejection of Wheeler’s hypothesis of Aryan invasion may be 
seen in following words: "All that I would like to mention is that the 
various objections raised against an Harappan-Aryan equation, are 
ill-founded. It is highly misleading to say that the Vedic Aryan were 
nomads. The Rgueda itself throws valuable light on the polity of the 
times, as indicated by the occurrance in it of such terms as Sabhd, 
Samiti, Samrat, Rajan, Rajaka etc”.+ The first two terms clearly refer 
to assemblies that took vital decisions on matters of public interest, 
while the latter three terms point to a hierarchy of rulers. In the 
kgveda, Abhyavarti Cayamana is referred to as a Samrat,° and king 
Citra is said to be a mere R&jan and the epithet of other still inferior 
is Rajaka.© These distinctions are not imaginary, the Satapatha 
Brahmana clearly states- sat fé wea wt BAT! (V-I-1-12-13). It means 


that the office of Rajan is lower, and that of Samrat, the higher. It is 


B.B. Lal, The Saraswati Flows on, pp.69-70 
Ibdi, p.70 

Rv, VI-27-8 

Rv. VII-21-18 


QO w 
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clear that it does not expect such fine distinction of governance in a 


nomadic society. 


Marshall and other scholars consider the Indus valley civilization 
as different from the Rgvedic culture. Because the former is ignorant 
of the horse; but Rgvedic culture familiar with the horse. The evidence 
of the horse from Mehenjodaro remains, indicating the use of horse, 
have been found at Lothal, the famous Harappan site in Gujarat. 
A.D. Pusalkar says- ‘Horse have also come to light from 
Mehenjodara.”” Thus, the knowledge and use of horse were prevalent 


among the Indus valley people. 


Fig.2 Lothal: Terracotta horse. Mature Harappan 


7. A.D. Pusalkar, Vedic Age, p.194 
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There is another argument that the wheel which is referred to in 
the Vedic texts, is stated to be absent during the Harappan periods. 
R.S. Sharma writes - There is no evidence for a spoked wheel at . 
Harappa or Mehenjodaro where all the toy-carts found so fa: have 
solid wheels. Banawali in Hissar district in Haryana is associated 
with the use of the spoked wheels in the Harappa phase. According 
to its excavator, R.S.Bisht, a shard depicts a canopied cart with spoked 
wheels. But the painted shard produced by him shows seventeen 
parallel lines which appear to be decorative. These lines cannot be 
considered as spokes, for neither they converge at a hub/central 


point nor do the distances between them tend to narrow down towards 


any end. "8 


On the contrary to these views, B.B.Lal writes - ‘The painted 


lines do converge at the central humb, and thus leave no doubt 


whatsoever about their representing the spokes of the wheel.” 


Fig.3 : Rakhigarhi : Terracotta whee!.Mature Harappan 


8. R.S. Sharma, Advent of the Aryans in India, Manohar Publishers, New Delhi0, 1999, 


p.18-19 
9. B.B. Lala, The Saraswati Flows On, p.73 
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In order to determine the true character of the Indus velly people 
their civilization, it would be useful to study the data furnished by it 
in the light of the Rgveda, which represents the ancient culture of 
the ‘Saptasindhw’ region. Some of the motifs can be compared to 
some ideas of the Rgveda and correlated to a coherent ideology of 


life. 


One may see, a three-headed figure represented on a seal of 


Indus valley civilization. 


Fig. 4: Mohenjo-daro Pashupati Seal. MatureHarappan 


Marshall identifies this figure with Siva.!9 This view supported 
that Mahabh4rat traces some epithets for Siva. These are tris$irsa, 


trivaktrg yogadyaksa, urdhvalinga, Sardiilarupa, PaSupati, tri$iila etc. 


T.N. Ramacadran holds that deity has a composite figure 
consisting of hawk, buffalo and axe. And, in support of this view, he 


cities the Rgveda, where Soma is described as follows; "Brahma 


10. John Marshall, Mohenjodaro and the Indus Valley Civilisation, Vol.1 Plate XII-17; London, 
1931 
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among gods, a leader of poets, a Rsi among sages, a buffalo among 


animals, a hawk among vultures, an axe among weapons, over the 


sieve goes Soma with a roar”! 


P.R. Deshmukh is of the opinion that the god on this seal, 
represents the three-headed six eyed god described in the Rgveda 


as below : 


‘Lord of the dwelling, he subdued the demon, who roared aloud, 


six-eyed and triple-headed. Trta, made stronger by the might he lent 
him, struck down the boar with shaft, whose point was iron.”}2 


The three-headed god, called Dasa here, is described as the 
son of Tvastr18 in the Rgveda, also in the Rgveda, the three headed 
son of Tvastr is named as ViSvarUpa. Tvstr is the creator ar the 
universe. He is the 'maker of fair things'; the creator of Agni. The 
three forces of mind (manas) life (prana) and matter (v&ak) constituting, 


the architectonics of creation are his three heads. 


Besides the three heads, the figure of the god is shown to be 
having a pair of horns. In the Rgveda, 1-33-12, the chief Susna iS 


called Srngin (horned). The horns in question are apparently of the 


11.T.N, Ramachandran, Presidential Address to Section | of the Indian History Congress, 
Ninteenth Session, Agra, 1956,.p.7. 


wen carat vedts Hert safefasront fest PTT | 
wag Tan wafefrdarat aA: afar TF | 
12. P.R. Deshmukh, The Indus Civilisation in the Rgveda, p. 41 
a sere Gat ufreawaet fagtetter araq | 
aren Frat ahora Gert faut aweratswa FAI! Rv. X-99-6 
13. Rv. X-8-8 
atrarvagentt fagirsttid aredt sagad | 
faryftator eeigs Seay cares fers wast Frat as | 
afies sferard ahi safer wafers | 
Taree Faeveracen MATTaCROTEATTOT SiS eT ATE | | 
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bull, the expression VrsaSipra (having the hea-ddress shaped like 


that of a bull), used in the Rgveda, VII-99-4. 


The horns of the bull are prominently figures on the Indus seal. 
In the Rgveda the bull symbolises many gods. For instance, (1) Surya 
is represented as a bull supporting the heaven and the earth (X-31- 
8); (2) the Vajra of Indra is called a sharp bull (I-33-13); (3) Indra 
himself is described as a sharp-horned bellowing bull (X-28-2); (4) 
Parjanya is compared to the bull roaring other regions (III-55-17); (5) 
Agni is associated with a bull ‘but newly horn’ (VII-33-3) ; (6) Rudra 
is addressed as a tawny bull (IJI-33-15), etc. In fact, the bull 
incorporates the fecundity, which is the source of the procreating 
process of nature, and as such is the emblem of all those deities that 


represent its various aspects. 


Tree-worship is yet another feature that seems to be prevalent 
during the Harappan times. On a large number of seals we find a 
deity encased in a tree. Harappan people worshipping the pipal tree, 
often under the belief that some deity resides in it. In Vedic imagery 
the Asvattha or pipal tree is the symbol of cosmic creation. In the 


Rgveda (X-31-7) both heaven and earth said to have been fashioned 


from the cosmic tree. 


Fig. 5 : Mohenjo-daro: Pipal Twing with Five Branches 
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A familiar figure from the Indus valley is that of a mother-goddess 
associated with a fertility cult. Terracotta figurines of this goddess 
are very common from all Indus sites including Mahenjodaro and 
Harappa. In the Veda this goddess is known as Aditi, Viraj, Vasupatni, 
Vig$varupa, Vaigvadevi, Vaigvadhaya, Kevali etc. She is the great 
principle of motherhood identified with universal nature or infinity. 
She is described as intact (anarva), widely expanded and extensive, 
belonging to all men and producing heaven and earth, the mistress 
of the cosmic order (rta), principle of boundless and bondless 
universal nature, the mother as well as the daughter of Daksa 


Prajapati or the creator in a creative agitation. 


Fig.6 Harappa : Mother Goddess 


Thus, it is clear from the above study that there is a fundamental 
unity in the religious outlook and philosophical conception of the 
Indus valley culture and the Rgveda. The entire conspectus of 


symbolism is common to them. 


At this point it may be worthwhile to examine the relationship 


between the Harappan civilization and the Rgveda from altogether 
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different angle. The geomorphological, archeological and radiocarbon 
dating evidences combine to show the Sarasvati dried up around 
2000 B.C. It is noted above that during the Rgvedic times the Sarasvati 
was a highly active river, sometimes even breaking its banks. All this 
clearly shows that the Rgveda must antedate 2000 B.C. Further, the 
geographical area covered by the Rgvedic people, as is clear from the 
Rgveda, from the term ‘Saptasindhu’ region. Thus, the archaeological 
culture occupied the ‘Saptasindhw’ region during the period prior to 
2000 B.C. in the Harappan civilization. Thus, the Harappan culture 
was equalant of the Rgvedic culture, and it stands out as the prime 


source of the subsequent Indian culture. 
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5. Age of the Rgveda 


It is evident, the Rgveda is the most ancient document of the 
Aryans. It represents a stage of earliest civilization. In respect of the 
development of language and religion, philosophy etc. still to us the 
Rgveda represents the most ancient chapter in the history of the 


Aryan history, which however is explained in the previous chapter. 


The age of the Rgveda has been engaging the attention of Vedic 
scholars for a pretty long time. Various scholars have tried to tackle 
this question on different grounds. Thus, some scholars have tackled 
it on linguistic grounds, others on astronomical grounds and geological 
grounds. But, however, the chronology of the Rgvedic age still remains 


a matter of controversy. 


According to orthodox view the hymns of the Vedas are a direct 
revelation form God to seers, and these seers acted as the medium 
of comunication but were in no sense the author of the same. ! Sayana 
also salutes Siva at the outest of his commentary thes - “I bow down 
to Mahe§vara, the savent of learning, whose breath was the Vedas 
and from which proceeding the whole universe.”* But from a 
comparative study of numerous mantras in the Rgveda as well as 
some passages of the Nirukta and Anukramanis, there remains little 
doubt that the hymns of the Vedas were composed by the sages at 


the different periods of time.? Having examined these two conflicting 


1. TAI AAGeTG A J ages Hale | 

a afgad aamat aqeratagyas || Parasara Santhitd, 1-20 
2. wea Prearfad aan at aeeaisttaet a1 | 

Fra ae ae faardief Teyaey | | Sayana on Rgveda, Introduction. 
3. Waal SaeATAAA | Rv. 1-62-13 

3a mFerter Rv. 1-166-15 

Senter saad fasts | Rv. VII-22-9 

Ud BT: afr cacrat srataatrasy wit vasa | 

deaay Wait waft! Yaska, Nirukta, VIII-1 

Wt ATT F BT | Sarvanukramani-4 
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statements it may be concluded that the truth underlying the hymn 
was revealed to the seers who then composed in their own way. These 


mantras are utilised by them in some particular Sacrifices. 


In the modern times, the first scholar who attempted to construct 
a chronology of the Vedic period was Max Muller.* Starting on the 
basis of the wellknown fact that Buddhism presupposes the existence 
of the whole Vedic literature, he fixed 600 B.C. as the date about 
which the Brahmana period ended. Assigning 200 years to the 
Brahmanas, 200 years to the composition of the sacrificial mantras 
and the compilation of the Veda, and 200 years to the earliest hymns 
of the Veda, he fixed 1200 B.C. as the date of the commencement of 


the Vedic age. 


Later on, he pushed back the date to 1500 B.C. of the Vedic age. 
Next he dismissed his opinion thus- "We cannot hope to fix a time 
terminus a quo. Whether the Vedic hymns were composed in 1000 
or 1500 or 2000 or 3000 years, B.C. no power on earth will ever 


determine.” 


M. Bloomfield writes - “It is truly humiliating to students of ancient 
India to have to answer the inevitable question as to the age of Veda 


with a meek we don’t know........ 


_ Anyhow, it must not be beguiled by that kind of conservatism 
which merely slaves the conscience into thinking that there is a better 
proof for any later date, such as 1500, or 1200 or 1000 B.C. rather 
than the earlier date of 2000 B.C. Once more, frankly, we do not 
know.”© 


4. Maxmuller, History of Ancient Sanskrit Literature, 1859 
5. Maxmuller , Gifford Lecturers on Physical Religion, London, 1901, p.91 
6. M. Bloom field, The Religion of the Vedas, p.18 
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Many scholars supported Max Muller’s theory which dated 1500 
B.C. on other arguments of a linguistic nature which were bound to 


be inconclusive. 


"From a purely linguistic point of view the Rgveda in its present 
form cannot be dated much earlier than 1000 B.C. The language of 
the Rgveda is certainly no more different from that of the Avestan 
Gathas than is old English from Old High German and therefore, they 


must be assigned to approximately the same age.”! 


In this connection Prof. Winternitz has pointed out that “It is 
impossible to state definite chronological limits within which languages 
change. Some languages changes very rapidly, others remain more 


or less unaltered for a long period.”® 


The aid of astronomy has also been taken to fix the chronology 
of the Vedic period. Both Bala Gangadhar Tilak and H. Jacobi started - 
from astronomical datas found in Vedic literatures and came to the 
conclusion independent of each other. They say that at the time of 
the Brahmanas the Krttikas coincided with the vernal equinox but in 
the Vedic times it is found that vernal equinox was on MrgaSirah. 
From astronomical calculations it is found that vernal equinox fell on 
the Pleiades about 2500 B.C. and on the Orion about 4500 B.C. 
From this Tilak concluded that the Vedic text and Brahmanas were 
collected between 6000 and 2500 B.C. 


According to B.G. Tilak the oldest period in the Aryan 
civilization, which may be called the Aditi or the pre-orion period 


roughly extends from 6000 to 4000 B.C. In this period “the finished 


7. R.C. Mujumdar, The Vedic Age, p.207 
8. Winternitz, History of Indian Literature, Vol.1, p.269 
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hymns do not seem to have been known and helf-prose and half- 
poetic Nivids or sacrificial formule (giving the principle names, 


epithets, and feat of the deity invoked) were probably in use. 


The second period, called the Orion period roughly speaking 
extended from 4000 B.C. to 2500 B.C. This was the most important 
periods in the history of the Aryan civilization. In this period a good 
many Siktas in the Rgveda were composed and several legends were 
either formed anew or developed form the older ones. The Greeks 
and the Parsis appear to have left their common home during the 


latter part of this period.? 


But, H. Jacobi, in his own way, arrives at the conclusion that 
the Vedic texts were composed about 4500 B.C. and extended to 
2500 B.C. He was confirmed by another astronomical consideration. 
It is found in the Grhya-sittras that the bride and the bridegroom had 
to sit upon a bull’s hide after reaching their new home till the stars 
were visible. The bride-groom had to point out the polar star (Dhruva) 
to the bride and ask her to be as strong as the star in conjugal fidelity. 
In 2780 B.C. the star Dhruva was near the pole. The wedding hymn 
of the Rgveda (X-85) does not mention this custom. So Jacobi 
supposes this custom to be post-Vedic. Thus in his opinion the Rgvedic 


period lies before 2780 B.C. 


V.B. Ketkar says that it found in the Taittiriya Brahmana (III- 
4-1-5) that there was an eclipse when the Jupiter covered the Pusya@ 
star which occurred in 4660 B.C. and therefore the Rgvedic period 


must go before that time. 


According to some scholars who base their calculations on the 


Puranas, the Bharata war was fought in the year 1921 B.C. and the 


9. Vide, B.G. Tilak, Orion, pp.206-208 
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Vedas were divided and arranged before that time and hence the 
time of composition of the Vedic hymns does not fit the time given by 


H. Jabobi or B.G. Tilak. 


Dr. A.C. Das proceeding on the basis of geological changes that 
have taken place they have taken place, says that the time of the 
Rgvedic hymns dated the Rgveda as for back as 25000 B.C. 


The evidence of archaeology is very important to proving the 
antiquity of the Rgvedic period. The Indus-valley civilization is dated 


by archaeologists, as third millenium B.C. 


K.N, Shastri has shown that the Indus valley civilization is Vedic 
in character. It corresponds to the Middle Vedic period, is represented 
by the Atharvaveda and the Satapatha Brahmana, rather than the 
early Vedic period, reflected in the Rgveda. To quote his words : “A 
review of the whole problem, as set forth above, tends to point to the 
inference that the conditions of life, envisaged in the Atharvaveda, | 
are very much in accord with those under which people lived in the 
Indus Valley some five thousand years ago. From this investigation it 
would appear that the Rgveda is much older than the Indus 
Civilization.” 1° 
In the foregoing pages some equations of the Indus and the 
~ Rgvedic culture are shown. Then, in the Rgvedic times the Sarasvati 
is said to be highly perennial river. The Rgvedic hymns shows, that 
the Rgvedic people were associated with the river Sarasvati. The Vedic 
literature clearly refers to the drying up of the Sarasvati (ex. 
Pancavimsa Brahmana, XXV-10-16). The geomorphological, 
archaeological and radiocarbon dating evidences combine to show 
that Sarasvati dried up around 2000 B.C. All this clearly show that 
the Rgveda can be dated as prior to 2000 B.C. 

10. K.N. Sastri, New Light on the Indus Valley Civilisation, Vol. II, Delhi, 1965, p.142 
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CHAPTER V 


CONCLUSION (IN RETROSPECT) 


The foregoing study of the Rgveda in its historical perspective 
makes it evident that the Rgveda is a treasure of multi-dimensional 
elements which speak of rich heritage of Indian culture. The 
secular, philosophical, eliuioal and other hymns of the Rgveda 


are found to have been the mirror of the history of India. 


As an introduction, the first chapter in the in the thesis presents 
a brief survey of the divisions of Vedic literature such as the 
Samhitas, the Brahmanas, the Aranyakas, the Upanisads. Further, 
it deals with the main features of six Vedanga&as forming the Sutra 


section of the Vedic literature. 


The Vedas as a whole have been recognised as non-human 
compositions by the traditional scholars. In this respect, the 
concept of Apauruseya, is here explained on the basis of valid 
proofs. Besides, a host of scholars who are otherwise called 
Aitthasikas, is also found to have traced the historical 
personalities and other elements to the Vedic sources. In this 
light, it is indicated, according to the historians the Vedas are 
human compositions relative to place and time. Further, a brief 


survey of historical compositions in the Rgveda is also given here 
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for the convenient understanding of the Vedic hymns in different 


perspectives. 


The second chapter includes many suggestive phases of 
historical elements. At the outset, the ancient commentators of 
the Rgveda together with the main features of the respective 


commentaries have been highlighted. 


Under the sub-chapter of the Geo-historical elements in the 
Rgveda, the thesis unfolds the important aspects of the Nadr- 
Stutis and of some mountains, seas. The Rgveda mentions the 
names of about forty rivers, of which, the most frequently 
mentioned are the Sindhu the river par excellence, and the 
Sarasvati. The largest number of rivers is referred to in the 
Nadistuti-Sakta of the tenth mandala. In the Rgveda, the 


Himalaya and the MUujavat mountains are frequently mentioned. 


Further, this chapter gives suggestive elements of the 
economic history of the Rgveda. The main occupation of the 
people in the Rgvedic age was agriculture. Cattle-breeding forms 
an indispensable part of a farmer’s life. The Rgveda mentions 
various articles, and in that time various industries were also 
developed. Industrial occupations are - carpentry, pottery, 
textiles, leather industry, metal industry etc. Trade or transport 
both inland and seaborne was carried on during the Rgvedic 


period. 


In its critical exposition the third chapter places the presentation 
of DaSarajna war, Regvedic tribes, royal kings, Danastutis and the 
Akhyanas, showing their socio-political and religio-scientific 


importance during the Regvedic age. 
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The Rgvedic hymns describe the history of the royal kings, like 
Trasadasyu, Purukutsa, etc, and they are shown bearing the historical 


importance of that age. 


The Rgvedic mantras containing basic elements of Astronomy, 
Mathematics, Agriculture, Geography, Metallurgy etc. are the living 


proofs to show the contribution of Vedic seers to the ancient scientific 


field. 


The fourth chapter provides an account of the views of modern 
scholars eastern as well as western, and they are taken to the touch 
stone of Rgvedic hymns. Such views lacking the support are 
untenable. For eg. on the basis of valid authoritative Vedic texts, the 
kings and other leading personalities had been the inhabitance of 
the ‘Saptasindhu' region, which however is India itself during Rgvedic 
period. In this manner the Indian culture during ancient period 
reflected in the Rgvedic statements inherit rich historical evidences, 


stultifying the views of modern scholars. 


The hymns of the Rgveda are explained here to show how the 
Vedic seers have preserved the important historical facts, like 
Sindhu(Indus) river civilization, Sarasvati river civilization etc. Even 
today the truth of the Sarasvati river civilization is being discovered 
by archealogical survey of India. The comparative study of these two 
civilizations on the basis of Rgvedic mantras and archealogical 
remains, makes is sufficient to claim that Sarasvati river civilization 


was more ancient than Sindhu river civilization. 


Evaluating the Revedic historical facts any researcher might 


remark that the Rgveda is a repository of the multi-dimentional visions 
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of the Rgvedic seers. In this regard, any traditional Indian scholar 
would stick to non-human composition to deal with religio- 
philosophical concepts of set by the seers; and such text have nothing 
to do with any history of the socio-political institutions. On the other 
hand the modern scholars eastern and western, not following the 
traditional view, collect new ideas and examine them through the 
historical lines of ancient India. In this manner, there appears to be 
uncompromising breech between the traditional and modern 


approach to the understanding of the Rgveda. 


But as a matter of fact one need not keep oneself away from the 
traditonal view on the Vedic literature. It is a known fact that during 
the ancient period the method of imparting the knowledge to one's 
student was existed through oral means. But, no kind of writting 
method was prevailed as in the case of western historical evidences. 
Following this line of thought there would be no impediment in 
identifying and ascertaining the historical facts reflected in the Rgveda. 
This assertion exhibits the truth that the Vedic seers had penetrating 
wisdom in all branches of Vedic lore, besides, their proficiency in 
science of Brahman. In this way the Vedic mantras are understood in 
their right sense of purport. The traditional view mantained by Indian 
scholars does not get vitiated and simultaneously the rich treasure 
of historical facts becomes more preserved to know that the Rgveda 


is still a living force in the fountain of wisdom of the Indians of the 


past. 


In fine it may be adjudicated that the Rgvedic seers have brought 
together in one composie form of Vedic lore, the tradition of 
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